PUJA 

A study in Smarta Ritual 

by 

GUDRUN BUHNEMANN 



PUBLICATIONS OF THE BE NOBILI RESEARCH LIBRARY 

EDITED BY 

GERHARD OBERHAMMER 

INSTITUTE FOR INDOLOGY UNIVERSITY OF VIENNA 
VIENNA 1988 







2 


INTRODUCTION 

Pujd of icons or aniconic forms of deities is probably the most common and important 
ritual performed by followers of contemporary Hinduism. Compared to the sacrificial 
ceremonies of the Vedic religion which still take place occasionally but which are relics 
of a religion that can no longer be considered as living, piijd 1 is performed daily, like 
the sandhya 2 . Moreover it ‘has been incorporated into the current performance of some 
of the samskdras 3 , the sraddha 4 and the smarta yajnas 5 Pujd is also practiced by 
most groups of Jains 6 and - as a part of Indian culture - has travelled to other countries 
as well: it is found in some forin or the other in the Hinduism of Bali 7 as well as in the 
Buddhism 8 of Tibet, Japan, Korea and other Asian countries. In spite of its importance 
the pujd has so far attracted comparatively little attention of scholars, and special 
studies are few. Mention should be made of the following works dealing with current 
forms of smarta puja 

Bourquin’s edition and annotated translation of the “Brahma-karma ou rites sacres des 
Brahmanes”, published as early as 1884, covers the sandhya, puja, brahma-yajna, 
vaisvadeva, etc. and supplies text and translation of current formulas employed in these 
rites. As textual source the editor mentions a “Brahma-karma” printed at Alibag (south 
of Bombay) in 1875 with a preface in Mar. language, a text which probably was used 
‘by the Brahmins in Bourquin’s environment, it is the merit of this editor - who also 
translated selected parts of the DhS, a dharmasdstra text popular in the Deccan, to 
have recognized the importance of the current manuals of ritual for the study of 
contemporary Hinduism. Today - more than one hundred years after the appearance of 
Bourquin’s edition - we are in a better position to translate and annotate these texts due 
to the progress in research, especially in Vedic studies. Bourquin’s work was not 
favourably received at that time 10, and seems to have been forgotten. 

Kane’s “History of Dharma-sastra” 2, pp.713ff. and 5, pp.33-37 provides useful data 
and draws the attention to important texts, like the PP of Mitramisra’s Viramitrodaya: 
The summary of the modern puja programme in the Deccan is very instructive. 


1 The terms rite/ ritual are used here and in the following to denote an action which corresponds to Skt. 
karma, kriyd, vidhana, vidhi, prayoga. 

1 Whereas the sandhya can only be performed by male members of the three upper castes, whose 
upanayana has taken place, pujd without the recitation of mantras from the Vedic literature can be 
performed by anyone, including women and Sudras. 

3 Cf. the gauri-hara-pujd in the current form of the marriage ceremony 

4 Cf. the current form of the pujd which is offered to the lumps of rice (pinda) at the annual sraddha. 
Among the offerings are padya, arghya, acamaniya, snana, gandha, puspa, patra, dhupa, dipa, naivedya, 
tambiila, daksind 

5 Cf. the ganapatipujdna (vinayaka-sdnti), mdtrkd-piijdna (cf. Dharmakosa vol.3 pt.3, pp.1646-1669 and 
pp.1695-1710; KANE 2, pp.213ff.) and invocation and worship of a group of 57 deities (brahmddi- 
mandala devata) as part of the smarta yajnas (to be distinguished from srauta sacrifices), like candiydga, 
ganesayaga, as preparatory rites for the performance of samkdras. 

6 The peculiarities of Jain pujd cannot be discussed here. For an edition of the text recited during the Jain 
puja of. JAIN (1926). for a photographic documentation cf. FISCHER/ JAIN (1977). For material found 
in older sources cf. WILLIAMS (1963), pp. 216-224. 

7 Cf. Hooykas (1964 and 1966). 

8 E.g. Santideva’s Bodhicaryavatara (first half of the eighth century A.D.) 2.1-25 which represents a type 
of mental (manasa) puja, and cf. further the numerous’ Buddhist Tantric texts. 
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Tripathi (1978b) has described the daily puja of the Jagannath temple in Puri Orissa in 
a valuable paper. 

TACHIKAWA (1983) published a brief photographic documentation of the current 
puja of the goddess!’ as performed in the Catuhsrlngl temple, Pune (= Poona). Text 
and translation of some mantras employed in the puja have been provided. 

Useful collections of material are further GHOSHA’s “Durga Puja ” (1871) and 
VIDYARNAVA’s “Daily Practice of the Hindus” (first edition 1918)12, which deals 
with puja onpp. 128-154. 

Sastrl S.Y. Dave’s appendix A (= Dave) in Skt. to the edition of the PKS (pp.322- 
656) is a valuable collection of numerous quotations from Puranas, Dharma-sastra 
texts and Tantras with a commentary on the topics dealt with in the PKS. 

Other useful works, such as editions and translations of Tantric texts which in almost 
all cases include descriptions of puja practices will be referred to later. 

The present study endeavours to describe the ritual of puja - especially the form with 
sixteen offerings or services (sodasopacara) - with emphasis on the current 
performance of followers of the smarta tradition in Maharashtra,. The type of puja 
dealt with here is popularly also known as “Vedic/Vaidik puja” (due to the frequent 
employment of mantras from the Vedic literature) as distinguished from Tantric puja 
(which involves special ritual techniques)! 9 “Tantric” texts or Agamas form a part of 
Hindu, Jain and Buddhist religious literature. Hindu Tantric texts can roughly 10 be 
divided according to the major religious currents:— 

❖ Saiva texts, often called Agamas 

❖ Vaisnava texts, often called Sarhhitas 
♦♦♦ S akta texts, often called Tantras. 

In the following the texts belonging to all the three groups are referred to as Tantras. 

Special practices of Tantric puja - although they do not form the subject matter of this 
study - have occasionally been referred to for comparison, and some “Tantric” 
elements, which have been accepted by the smarta tradition, have been discussed. 

The form of puja described here can further be characterized as connected with a 
prescribed ritual procedure (vidhipurvika), e.g. a puja consisting of the offering of a 
fixed sequence of services, accompanied by the recitation of mantras, as 
‘distinguished from puja understood as a mere offering of flowers, haridra and 
kunkuma powder and /or prostration. 

This study has been divided into three parts:— 

1. General remarks on puja 

2. the daily (nitya) puja 


9 The basic difference between these two forms of worship is the worshipper’s identification with the 
deity in Tantric puja, which is made possible by the performance of such rites as bhuta-suddhi, nydsa. In 
the exterior (opposed to interior or mental puja of Tantrism the deity is not imagined as coming from 
outside but from the devotee’s heart. Further peculiarities are the frequent use of the symbolic gestures 
and postures (mudra), seed (blja) syllables, diagrams (mandala, cakra, yantra), meditation or 
visualization (dhyana). 

10 These categories are often overlapping. 
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3. the puja performed only occasionally (nimittika and kamya). 

For the description of the daily puja the standard type with sixteen services 
(soclasopacara) has been selected, which can be applied for the worship of all deities 
at home as well as in temples. Although in practice this puja may not always be 
performed in such an elaborate form as illustrated here, this is the prototype of every 
puja of which others like the pancopacdra-pujd are short forms or lik e the occasional 
pujds elaborate or modified forms. 

The sodasopacdra puja is described here according to the textual version which forms 
part of a current manual (prayoga) used by the followers of the Sakala school of the 
R.V. which is widespread in Maharashtra. The Skt. text is provided along with a 
translation and running commentary. As will be shown later (cf. pp. 31 ff.) the textual 
sources on a topic lik e puja are numerous. In most cases we do not know how far the 
practices described by the old texts have been followed. Instead of editing and 
translating relevant passages of one of the older dharma-sastra texts, it seemed more 
appropriate to select the version of a contemporarily used manual of wide circulation 
for the study of puja. 

Part three treats of the occasional (naimittika and kamya) pujds. As it is impossible to 
record in detail all pujds laid down by the texts, I have selected those parts which occur 
frequently and recorded three contemporarily performed pujds (forming part of vratas) 
in detail, following basically the textual versions of current handbooks. 

For the present work the study of the versions of these handbooks has been combined 
with that of older dharma-sastra texts and further with my own observations of pujds 
performed mainly in Pune, Maharashtra during a stay from 1982 to 1985. Although as 
many sources as possible have been consulted to present a multifold picture of puja 
practices, it has not been possible to incorporate all available material dealing with 
puja, or to record the innumerable current variants occurring in the current 
performances. Occasionally practices current among the Madhva-Vaishnavas 11 who 
have settled in Pune have been referred to as well as practices of Saktas. The 
descriptions of contemporary practices recorded in this study are based on my 
observations in the region of Maharashtra, as it would be impossible for an individual 
to take into account all practices current on the Indian sub-continent. In the field of 
Indian studies everyone has necessarily to restrict his research to a particular 
geographical area, the language of which he should be familiar with, to get reliable 
results. The city Pune, being the cultural centre of Maharashtra, is both a place of 
traditional learning and a modern city, where modern influences on traditional practices 
can be observed, it is hoped that this study will be of some use to Sanskritists, 
historians of religion, anthropologists as well as to all those taking interest in ritual 
practices. 

For the transcription of Skt. words the internationally recognized method has been 
followed. In case of Mar. and Hindi words the vowel “a” (which is inherent in every 
consonant of the Devanagarr alphabet if it is not followed by another vowel or if the 
absence of “a” is especially marked) is not transcribed where it is silent (at the end of 
words etc.), e.g. Deva = Dev; Damale = Damle. 


11 This group is prevalent mainly in Udipi, Belgav and Kumbhakonam, For the temple cult of the 
Madhvas cf. GONDA (1970). p.81. 
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The bibliography lists names of authors and titles of books as they appear on the title 
pages; in case of publications in Mar. and Hindi the transcription of the Devanagari 
with diacritical marks is supplied, e.g. JosI (instead of Joshi); in case of publications in 
English by Indian authors the English forms of the names used by the authors 
themselves, e.g. Sarma or Sharma for Sarma. 

This work would not have been possible without the help of many individuals who 
have permitted me to witness and photograph puja performances and discuss my 
problems. I wish to express my thanks to Dr. R. P. Gosvami, Pune, whose valuable 
suggestions and criticism have accompanied this work from the initial stages. I am 
indebted to Prof. K. S. Arjunvadkar, Dr. V. V. Bhide, Mr. P. M. Sahasrabuddhe, 
further to Mr. P. V. JosI, Mr. V, L. Manjul and Prof. S. G. Tulpule, Pune, for advice, 
and to Mr. Stephen Thompson for correcting my English. 

My research done from 1983 to 1985 was financed by a grant of the Deutsche 
Forschungsgemeinschaft for which I am grateful. Finally I wish to thank Prof. Dr. G. 
Oberhammer, Vienna, for including this study in the “Publications of the De Nobili 
Research Library”, Dr. Sylvia Stark for preparing the computer type script and Mrs. 
Sibyll a Hoffmann, Vienna, for help in proof-reading. 

Pune, June 1985 
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Abreviations 


AB 

Aitareya- Brahmana 

ABORI 

Annals of the Bhandarkar Oriental Research Institute, Poona 

AGS 

Asvalayana- Grhya-sutra 

ApGS 

Apastamba- Grhya-sutra 

ApSS 

Apastamba- Srauta-sutra 

Ar 

Ananda-ramayana 

ASS 

Asvalayana- Srauta-sutra 

BBKS 

Bodhayaniya brahma-karma-samuccaya 

BDP 

B havartha-dlpika-prakasa 

BGS 

Baudhayana- Grhya-sutra 

BGSS 

Baudhayana- Grhya-sutra 

BhavP 

Bhavisya- Purana 

BhG 

Bhagavad-glta 

BhP 

Bhagavata- Purana 

BMD 

B hakti-marga-dlpa 

BSR 

Brhat-stotra-ratnakara[h]. Stotra-samkhya 291 

BSR2 

Brhat-stotra-ratnakara[h]. S totra-samkhy a 464 

BSS 

Baudhayana- Srauta-sutra 

DhS 

Dharma-sindhu(sara) 

GGS 

Gobhila- Grhya-sutra 

GS(s) 

Grhya-sutra(s) 

HBKS 

Hiranyakesiya-brahma-karma-samuccaya 

HJ 

Indo- Iranian Journal, ’S-Gravenhage 

JBBRAS 

Journal of the Bombay Branch of the Royal Asiatic Society, Bombay 

Mar. 

Marathi 

Mbh 

Mahabharata 

MNT 

Maha-nirvana-tantra 

MS 

Maitrayani-S amhita 

MSm 

Manusmiti 

n. 

neuter 

PKS 

Parasurama-kalpa-sutra 

PMP 

Marathe A.V., Puja-marga-pradapa 

PP 

Puja-prakasa (of the Viramitrodaya) 

PR 

Pancaratra-raksa 

PS 

Purusa-sukta 

PV 

Josi, K.: Puja-vidhan 

RV 

Rig Veda 
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RVBKS 

Rigvedlya-brahma-karma-samuccaya 

RVKh 

Rig Veda- Khila 

SP 

S atapatha-B rahmana 

SDP 

Jog, Sarva-deva-puja 

SGS 

Sankhayana- Grhya-sutra 

SkP 

Skanda- Purana 

Skt 

Sanskrit 

SPS 

Josi, K.: Sartha-puja-sangraha 

SS(s) 

Srauta-sutra(s) 

SSP 

Soma-sambhu-paddhati 

sss 

S ankhayana Srauta-sutra 

ST 

S arada-til aka-tan tra 

SYKKP 

S ukla-yaj uh-sakhlya-karma-kanda-pradlpa 

TA 

Taittiriy a-Arany aka 

TB 

Taittinya-B rahmana 

Trbha 

Trcabhaskara 

TS 

Taittiriy a-S amhita 

v.l. 

varia lectio (a variant reading) 

VaiSS 

Vaikhanasa-S marta-sutra 

VHSm 

Vrddha-harita-smrti 

VP 

Varaha- Purana 

VR 

Vrata-raja 

WZKS(O) 

Wiener Zeitsehrift, fur die Kunde Sud (-und Ost)asiens, Wien 

YS 

Y aj navalky a-smrti 

ZDMG 

Zeitsehrift derDeutschen Morgenlandischen Gesellschaft, Wiesbaden 
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GENERAL REMARKS 

THE TERM 'PUJA* 

The term puja 12 is used to denote a ritual of worship of an icon (murti, pratima) or an 
aniconic form of a deity as well as of any other object which is considered as 
possessing special power and being sacred 13 : Be it a demon (e.g. the raksasi Dhundha 
during the Holika festival, a person (e.g. a teacher on Vyasa-[guru]paurnima day), or 
an animal (e.g. a snake on Nagapancami day), or a plant (e.g. the Banyan tree on 
Vatasavitrl day) or an inanimate object (e.g. a book on the day of sarasvati-puja 
during the Devrnavaratra). It appears in different forms 14 . A puja of a simple kind 
may consist of an offering of traditional items such as turmeric powder, kukupa, 
flowers, sandalwood paste, etc., requiring neither much knowledge of ritualism nor 
much time. An elaborate standardized type of puja consists of an offering of a certain 
sequence of services (upacara), each one being offered as accompanied by the 
recitation of mantras. The number of these offerings 15 may traditionally vary from one 
to 108 or even more, depending on one’s means, time, family tradition and the 
occasion. The types of puja are often named after the number of offerings, e.g. puja 
with five services (pancopacara-puja) or puja with sixteen services ‘(sodasopacara 
puja). The sodasopacara which is the standard type described in part two consists of 
preliminary acts including rites for the purification of the devotee and the implements 
used in the puja, removal of obstacles and declaration (sankalpa) to perform puja. 
Then a series of sixteen main services is offered, beginning with the invocation of the 
deity, offering of a seat, water to wash the feet, arghya (water), and among other 
offerings that of various kinds of baths, of garments, ornaments, food, waving of the 
arati lamp, circumambulation, prostration, flowers consecrated by mantras from the 
Vedic literature. 

Any such ritual of worship - whether performed with a special ritual procedure or not, 
by a person trained in ritualism or by someone without such knowledge, in a temple or 
at home - can be referred to as puja. 

The etymology of the word puja - although discussed widely - has not been explained 
convincingly. MAYRHOFER CHARPENTIER’S suggestion seems most convincing 
which derives the word from the Tamil root pucu- ‘to smear’. Thieme connects the 
word puja with ’ prnca ’ (prncath kr/pujdn'i kr ‘to prepare the [madhuparka] 16 mixture 
[for someone],) (p. 122) and conceives puja as the ‘honouring of a guest’. To the root 
puj he assigns the following meanings (p. 114): 

1. To honor [a guest or a newcomer] with a hospitable reception — to receive, to 
entertain, 


12 Synonyms are pujana, arcana, varivasya; Amarakosa 1421-1422 lists further namasya, apaciti, 
saparyci, area, arhana 

13 Cf. the “places of puja” (piija sthana, pujdpada) described on p. 43. 

14 For vidhipurvika puja as distinguished from simple puja cf. p.9. 

15 For the number of offerings cf. pp.63-66. 

16 For madhuparka, an offering to a distinguished guest, which also forms part of the marriage rites cf 
KANE 2, pp. 542ff.; for divergences regarding the substances (like honey, curd, ghee or butter etc.) mixed 
in it cf. KANE 2, p.545. 
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2. to honor [a god] as guest (in a manner customary for the arriving guest) 

3. to honor [objects like weapons etc.] with flowers etc. (as gods). 

He further points out that both the Vedic sacrifice (yajna/ydga) and the puja are based 
on the same idea of serving an invited deity (p.123). This common characteristic is also 
emphasized by Mitramisra in the introduction to his PP, part of the Viramitrodaya, 
when he states that puja is understood as sacrifice (yaga) only, because it consists in 
offering materials to a deity (p.l,4ff.) 17 Thyme’s remarks specify important aspects of 
puja. As can easily be shown the puja has incorporated elements of older rites, like the 
reception of an honored guest (arghya) 18 as well as elements of the traditional service 
given to a king 19 , like the offering of an umbrella and a chowry. Already in the ball 
rites (standing in the tradition of the Goss) certain offerings which resemble the ones 
occurring in the puja are deposited on the ground. In the sarpabali 13 snakes are treated 
as guests to whom water for bathing, collyrium, a mirror, garlands and garments are 
offered. In the sraddha, Brahmins - substituting the deceased fathers - accept similar 
offerings. 20 In the ceremony of the return of the Vedic student to his home 
(samavartana) certain similar elements occur: The student is adorned, clothed and 
looks into the mirror. 21 However, continuity of elements does not signify identity of 
rites. 

Apart from etymological derivations of the word puja by Western scholars, the Indian 
tradition has offered etymologies 22 , which cannot be discussed here. 

TEXTUAL SOURCES 

The number of textual sources dealing with the puja of which only a part has been 
printed is enormous. Broadly the following categories can be distinguished:— 

1. Normative texts giving rules for the performance: 


17 Cf also Hemadri, Caturvargacintamani vol. 2 pt.l, p. 323,15-16: yajfiair anekarthatveua devatci 
piijddyartha sambhavat I 

lx The arghya ceremony has later been developed into the fifth of the five principal sacrifices 
(mahdyajnas) of the householder, to be performed after the daily agnihotra: Sacrifice to (1) the gods 
(deva-yajna) by oblations in the fire, (2) beings (bhuta-yajha) by bali offerings, (3) fathers (pitryajna) by 
offering to the deceased ancestors, (4) brahman (brahma-yajha) by reciting the Veda and (5) men 
(manusya-yajna; of. MSm 3.70 d: nryajao ‘tithipujanam) by offering food and hospitality. For details cf. 
GONDA (1980 b), pp.413ffi; KANE 2, pp. 749-756. For atithyavidhi cf Ahnikaprakasa pp. 433,20- 
459,12. 

19 For the so called rajopacdras cf. p.65. 

20 Cf. ParaskaraGS 2.14.12; WINTERNUZ (1888),pp.25Iff. 

21 Hiranyakesi GS 1.3.10Aff„ ApGS 5.12.6ff. and VaiSS 2.13-2.14; also GOUDRIAAN (1969-70). 
p.200, n. 12. 

22 Cf. Siva-Purana, Vidyesvara-Samhita chap. 16, v 29-30: The meaning (of the word puja) is expounded 
in the Vedas as “that by which pii-(r) is produced (jd-yatej' Pu(r) means the achievement of the fruit, i.e, 
the pleasures: This is produced (jdyate) by the concerned act. By interpreting pleasures as (all that is) 
desired, we arrive at aspirations and learning. Thus the meaning of the word puja is well-known among 
the people as well as in the Vedas. Another etymology occurs in Kulamava-tantra 17.70: Because it 
destroys [the effects] of previous (purva) births, because it prevents births (janma) and deaths and because 
it gives complete (sampurna fruit, it is called puja: - For an explanation of methods and values of 
traditional etymologies cf. GONDA (1955). 
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a) These are mainly parts of the anonymous literature of the Puranas (where the 
instructions are given by a deity or a seer) and based on their authority works 
such as compendiums (nibandha) belonging to the category of ‘dharma-sastra 
literature (see daily duties [ahnika] 17). 

b) The manuals (payola) specifically compiled for the practical use consist of 
brief instructions for the performance of rites along with the mantras to be 
employed. A similar purpose is achieved by those books which form part of the 
so called modern “bazaar literature” 23 , which enable the devotee to perform his 
own puja according to the given instructions. Cassette tapes with the pre¬ 
recorded text of piijds, which are now available for sale, serve the same purpose 
of avoiding the need for a priest as a mediator. 

2. Literary texts or historical documents describing an actual performance of puja as it 
took place on a particular occasion. 

For a study of puja practices of by-gone times one can refer to the textual sources 
mentioned under (la) which show how in an ideal case the ritual was to be performed. 
Payola texts (lb) are few due to the importance of the oral tradition in olden times. 
However some texts contain both a discussion of rulings and a separate prayoga 
part 24 , Accounts of piijds in literary or historical works (2) which could give a realistic 
picture of the actual performance are rare. 

For an understanding of the current performance, the actual practice can be observed 
with its many local and sectarian peculiarities in addition to the texts mentioned under 
(1 b). 

a 

1. Normative Texts 

a) Although the ritual of puja shows many elements of the Vedic religion, the ritual 
itself, defined as an offering of a sequence of services (upacdra) mainly to an icon 
(murti) of a deity belongs to the post-Vedic religion. 

Among the earliest textual 25 sources referring to it are the appendices (parisisthas) to 
the GSs which treat of those topics that later authors found neglected by the Sutras. 
While the Sutras deal with rituals 26 lik e the samskaras 27 , sacrifices (yajila), bali 
offerings 28 to be performed by the householder, the parisistas also contain 
descriptions of typically post- Vedic rites to be performed for icons of Hindu deities. 

The important appendix to the BGS shows Hindu ritual at an early stage mixed up 
with Vedic ritual. Prasna 2, Adhyaya 13 to 22, 3.3-15 and 4.2 particularly deal with 


23 i.e. popular religious literature for the devotee’s practical use. These are usually comparatively cheap 
booklets of limited circulation, sold in bookshops in front of temples or on the pavements. If Skt. texts 
are provided their edition is never a “critical” one in our sense of the word. 

24 e.g. PP pp.97,16-166,9 (general description) and pp.126,21-151,9 (prayoga); Trbha. pp. 23,26-60,13 
(puja-vidhi) and pp. 94,23-113,25 (prayoga); Acarabhueana pp. 175,21-219,12 (puja-vidhi) and pp. 
219,13-222,30 (prayoga). 

25 it can be assumed that puja was practiced before the time of written texts and that it might have existed 
among the members of the non-Aryan community at an early time. This problem, however, cannot be 
discussed here. 

26 Cf. Gonda(1977 b), pp. 556ff. for the topics treated of in the GSs. 

27 For the difficulty of translating this term cf. Gonda (1980b), p. 364. 

28 Among these, the sarpabali shares certain elements with the puja, cf. p. 31. 
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• the consecration of an icon of Visnu, with an extensive description of the ritual, 

• the ritual of the adoration of Mahapurusa, a form of Visnu, 

• the ceremony of the bathing of Visnu 

• the consecration of an icon of Rudra-Siva, 

• the adoration of Mahadeva, a form of Rudra-Siva, 

• the ceremony of the bathing of Rudra, 

• the second consecration of an icon, to be performed in case its worship has been 
neglected for a specific period, 

• the ceremony of the bathing of Deva, a form of Rudra-Siva, 

• general rulings concerning the pujci of Visnu and Rudra-Siva, the persons allowed 
to take part in it, and where and when to perform it, - worship of Durga, Upasruti, 
SrT, Sarasvatl, Visnu, Ravi, Jyestha, Vinayaka, Rudra, 

• the bali oblation to Dharta (Skanda, Karttikeya). 29 

Among the offerings made to the icon of Visnu 30 are a seat (kurca), water for washing 
the feet (padya), water for sipping (acamaniya), arghya (water), sandalwood paste 
(gandha) 31 , garland (mala), flowers (puspa), incense (dhupa), lamp (dipa) and food 
(specified as payasa). 

VaiSS 4.10-12 32 contains a description of Visnu’s worship similar to the one 
occurring in the appendix to BGS. While dealing with the daily pujci it lists a number 
of offerings which are to be accompanied by the recitation of Vedic mantras. The 
BGS as well as the VaiSS are South Indian texts, the youngest of the Taittiriya 
school. 33 

Another South Indian text which is later than Baudhayana is the Agnivesya GS. This 
late text covers many topics which are not occurring in the old GSS. 34 Section 2.4.10 
treating of worship (devataradhana), mentions the pujci of Visnu with the offering of 
abhiseka, avahana, vastra, gandha, puspa, dhupa, dipa, anulepana, arghya, padya, 
acamamyaka, naivedya, tambula, udvasana, accompanied by the recitation of Vedic 
mantras. Section 2.4.11 describes the pujci of the sun with avahana, gandha, puspa, 
dhupa, dipa, padya and udvasana. 

Another source is the appendix to the AGS pp. 168.14-169 35 , where the procedure of 
pujci is described with the following services: 1. Invocation (avahana), 2. seat 
(asana), 3. water for washing the feet (padya), 4. arghya (water offered at the 
respectful reception of a guest), 5. water for sipping (acamaniya), 6. bath (snana), 7. 
garments (vastra), 8. sacred thread (upavita), 9. sandalwood paste (gandha), to. 
flowers (puspa). 11. incense (clhupa), 12. lamp (dipa), 13. food (naivedya), 14. mouth 
perfume (mukha-vasa), 15. hymn (stotra) and prostration (prasama), and 16. 
circumambulation (praclaksina) and dismissal (visarjana). 


29 According to Harting’s preface to his edition and translation of parts of the Parisista, p. XIX. 

30 Cf. Prasna2, Adhyayal3. 

31 Gandha means scent; but in current Maharastrian practice it is taken as equivalent to candana 
(sandalwood paste). 

32 Ed. and trans. by Harting, appendix 1, pp. 59-64, and by Caland. - Cf. further the section on appeasing 
of the heavenly bodies (grahasanti). 

33 For the VaiSS being regarded as representing a school of the Taittirlyas cf. Gonda(1977 b), p.595. 

34 Cf.Gonda(1977 b),pp.481,586,592-595. 

35 Cf. further section 189.12-25. 
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Further the Rig vidhana 36 should be mentioned, a collection of precepts regarding the 
performance of rites, traditionally attributed to Saunaka, it describes the worship of 
Visnu 37 with each offering to be accompanied by the recitation of a stanza from the PS. 
The worship is preceded by the performance of nyasa 38 for which again the PS is 
employed. The following services are to be offered (cf. section 3.31.6-10): 1. 
Invocation (avahana), 2. seat (asana), 3. water for washing the feet (padya), 4. 
arghya (water offered at the respectful reception of a guest), 5. water for sipping 
(acamaniyaka), 6. bath (sndna), 7. garments (vastra), 8. sacred thread (yajnopavita), 
9. anointing with unguents (anulepana), 10. flowers (puspa), 11. incense (dliupaka), 
12. lamp (dipaka), 13. food (nivedana), 14. prostration (namaskdra), 15. 
circumambulation (pradaksina), and 16. gift (daksina). 

Much material for the study of puja is scattered in the bulk of the later parts 39 of the 
Puranic literature, where the puja occurs as closely connected with observances 
(vrata). The dharma-sdstras quote frequently from these sources. The Siva-Purana in 
particular contains much material on puja; BhP 11.27 gives a frequently quoted 
account of puja showing Tantric influence. The mdsa-mahdtmyas describe vratas and 
occasional pujds to be performed in each month. They occur in various parts of e.g. 
Padma-Purana and Garuda-Purana, chapters 116 to 137; Narada-Purana 4.110 to 
4.124 and Agni-Purana, chapters 175 to 200 mention vratas according to the lunar day 
(tithi) of their occurrence. 

Puja is an important topic of Tantric or Agama literature 40 of the Saivas 41 , the 
Vaisnavas (those of the Pancaratra 42 and the Vaikhanasa 43 school), the Saktas 44 , and of 


36 This text consists of passages of different age, cf, Gonda’s introduction p.5 to his translation of the 
Rig-vidhana. 

37 Cf. sections 3.29-31. 

38 For nyasa cf. p. 121. 

39 Hazra (21975), pp.188-189 distinguishes two stages of Puranic literature:— 

“In the first stage, which covered a period ranging approximately from the beginning of the third to the 
end of the fifth century A.D., the Puranas dealt only with those topics on Hindu rites and customs which 
formed the subject-matter of the early Smrti Samhitas such as those of Manu and Yajnavalkya. (He 
explains in the footnote: "These topics are: Varnasrama-dharma, Acdra, Ahnika, Bhaksyabhaksya, 
Vivaha, Asauca, Sraddha , Dravya-suddhi, Pataka, Prdyascitta, Naraka, Karma-vipdka and Yuga- 
dharma.’) But in the second stage, which began from about the beginning of the sixth century A.D., we are 
astonished to find a well marked improvement on the varieties of the Smrti-topics. In this stage the new 
topics added relate mainly to various kinds of gifts, initiation, sacrifices to the planets and their 
pacification. Homa, consecration (pratisthd) of images etc., Sandhya, glorification of Brahmans and their 
worship, glorification of holy places, Tithis, Utsarga, Vrata and Paja. These topics are found neither in the 
works of Manu and Yaj. (To this he adds in a footnote: "The Yajnavalkya-smrti contains verses on 
Vinayaka-puja and Graha-santi.’] nor in the Puranas, or portions thereof which were written earlier than 
about the beginning of the sixth century AD. 

40 For a general introduction to Agamas cf. Gonda(1977 a), pp. 1-6.. 

41 Cf. Gonda (1977 a), pp. 163-215 

42 Cf GONDA(1977 a), pp.39-139; SMITH (1975-1980); RANGACHARI(1931). 

43 For the literature of the Vaikhanasaa cf. Gonda(1977 a), pp.140-152; cf. Kasyapa-Jnana kanda, 
translated by Goudriaan (sections on image installation and worship) and ibid. (1969-70). 

44 Gupta in Gupta /Hoens /Goudriaan (1979), pp.121-162 has endeavoured to give a general survey of 
Tantric puja (with photographs) based on the PKS (17 th cent. A.D.); cf. also Nowotny (1957); for the 
Saktagamas cf. Goudriaan/Gupta (1981). 
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different smaller groups lik e Pasupatas, Nathas, worshippers of Dattatreya, Vira- 
Saivas 45 etc. 

Further material is found in parts of the later smrti literature, the Visnu-smrti, and the 
YS. The Visnu-smrti (of uncertain age, but not among the earlier smrtis) describes the 
worship of Visnu with Vedic mantras in the chapters 65 to 66. The following services 
occur: avahana, arghya, pbdya, acamamya, sndna, anulepana, alahkdra, vastra, 
puspa, dhupa, dipa, madhuparka, naivedya, cdmara, vyajana, mdtrd (= adarsa, 
according to the commentary Kesava-vaijayanti), chatra, yana (= sibika), asana ( = 
simhasana ). The YS mentions the worship of Vinayaka and the nine heavenly bodies 
in its first chapter, verses 270ff.; but this chapter is not an original part of the work. 
Other smrti texts are quoted by the compendiums ( nibandha ) as authorities on puja, of 
which many are unfortunately lost. 

Of the many nibandha texts which are based on the authority of the Grhya-sutra- 
parisistas, smrtis, Puranas and Agama texts only a few can be mentioned here. 46 
Laksmldhara’s Krtya-kalpataru (vratakanda) 47 , written between 1125 and 1145 A.D. 48 
and Hemadri’s Catur-varga-cintamani (vrata-khanda), written between 1260 and 1270 
A.D. 49 are rich sources of information on observances (vrata) which usually include 
occasional pujas as part. Devannabhatta’s Smrti-candrika (written after 1150 A.D.) 50 
contains a long section on the worship of deities. The Nityacarapaddhati by Vidyakara 
Vajapeyin (between 1350 and 1500 A.D.) 51 treats of puja (pp.513,18ff.); so does the 
Nityacarapradrpa by Narasimha Vajapeyin (later than 1400) 52 in vol. 1, pp.518,8- 
804,4 53 Both works were popular in Orissa. The Smrti-tattva by Raghunandana 
(between 1510 and 1580 A.D.) 54 enjoyed great popularity in Bengal until recently, it 
consists of 28 parts with titles ending in tattva, of which the Tithi-tattva (vol. 1, pp.l- 
188) describes the festival of Durga (pp.64-104) and the Ahnika-tattva (vol. 1, pp. 
326-465) includes puja (pp. 396-419). Further material is contained in the EkadasI 
tattva (vol. 2, pp. 1-105), the Vrata-tattva (vol. 2, pp. 151-161), the Durgarcanapaddhati 
(vol. 2, pp.659-683). 

Nllakantha (literary activity between 1610 and 1645) 55 composed the Bhagavanta- 
bhaskara, divided into twelve mayukhas, of which the Acara-mayukha (pp. 58,25- 
74,31) describes the pancayatana puja. The most elaborate treatise on puja so far 
edited is the Puja-prakasa by Mitramisra whose literary activity was between 1610 and 
1640 A.D. 56 it forms the fourth part of the twenty-two sections of a monumental work 


45 For the literature of these groups cf. Gonda (1977 a), pp. 216-231. For the puja of the Kanphata yogins 
cf. UNBESCHEID (1980), pp. 82ff 

46 Cf. Kane for detailed information on works on dharma-sastra. 

47 it seems that there exists an unpublished Puja-kalpa (cf. Kane 1, pp.664.—665, n. 914). 

48 Cf. Kane 1, p.677. 

49 Cf. Kane 1, pp.752-753. 

50 Date according to Kane l,p. 740.47 Vol. 2: Ahnika,pp.531-561. 

51 Cf. Kane 1. p: 1054. 

52 Cf. ibid. The work was composed before 1565 A.D. Cf. VON STIETENCRON 
(1980). p.258. 

53 Cf. further Kane 2: sarva-vyadhi-sadharanapuja(roga-santi)pp.l72,13-174,11, 

54 Cf. Kane 1, p.897. 

55 Cf. Kane l,p.941 

56 According to Kane 1,p.953. 
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called Vlramitrodaya. Apart from the PP dealing exclusively with puja the Ahn ik a- 
prakasa (pp. 380-387) and the Bhakti-prakasa (pp. 80-123) contain sections on pujci 
The PP is divided into several parts according to the five deities: Visnu, Siva, Surya, 
Dura and god Brahma, which were probably the main deities worshipped in northern 
India at that time. The work consists of extensive quotations from the appendices to the 
GSs, the smrtis, Puranas and Tantras. Occasionally the author explains rare words but 
mostly restricts himself to collect material from various sources on relevant points. The 
text is available in only one uncritical edition, it is divided by short titles, which were 
possibly inserted by the editor. A table of contents of this important work is provided 
in the following to give a better idea about its contents. I partly follow the divisions by 
short titles of the printed work but deviate where they do not seem appropriate. 

Excursus: Contents of the Puja-prakasa 

A.Visnu-puja (pp. 1-193) 

I. General considerations (pp. 1,3-33,9) 

1. Definition of puja (p.1,4-1,13) 

2. Authorization (pp.1,14-3,10) 

3. Time (pp.3,11-4,2) 

4. Fruits of pujas of various deities, esp. Visnu-puja and the necessity of 
daily performance (pp.4,3-8,6) 

5. Places/objects of puja, esp. the sdlagrdma stone (pp. 8,7’—24,3) 

6. Fruits of different acts of visnu-puja (pp. 24,4-33,9) 

II. Rules for the different services offered and materials used in the puja 
(pp.33,10-97,15) 

1. Arrangement of vessels and mixtures with which they are filled 
(pp.33,10-34,16) 

2. Materials for bath (pp. 34,17-37,4) 

3. Garments (pp.37,5-38,7) 

4. Sacred thread and ornaments (pp. 38,8-39,1) 

5. Fragrant substances, esp. sandalwood paste for smearing on the idol 
(pp. 39,2-41,21) 

6. Flowers and plants (pp. 41,22-72,13) 

7. Incense (pp. 72,14-74,11) 

8. Lamps (pp. 74,12-77,14) 

9. Food offerings (pp. 77,15-86,3) 

10. Ingredients of the betel offering (1486,4-86,23) 

11. Fan and mirror (pp. 86,24-87,4) 

12. Ceremony of waving lamps and /or camphor (artarika) (p. 87,5-87,13) 

13. Circumambulation, prostration and stotra recitation (pp. 87, 14- 89,18) 

14. Offering of other items (p. 89,19-89,24) 

15. Homa (pp.89,25-90,4) 

16. Wearing of previously offered flowers ( nirmalya ) and drinking holy 
water ( tirtha ) (pp. 90,5-92,2) 

17. Singing, dancing etc. (pp.92,3-94,2) 

18. Recitation of sacred texts (pp.94,3-95,5) 

19. Material used for the devotee's seat (pp. 95,6-96,16) 

20. Waking up the deity (pp. 96,17-97,15) 
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III The performance of the puja (pp. 97,16-166,9) 

1. Rules for the performance of daily puja according to different authorities 
(pp. 97,16-126,20) 

Introduction (p. 97,17-97,24) 

a) Asavalayana-Grhya-sutraparisistam(pp.97,25-99,5) b) 

b) "Saunaka" (pp.99,6-110,17) 

c) RigVidhana (pp. 110.18-112.25) 

d) Baudhayana Grhya-sutra-parisista (pp.97,25 -99,5) 

e) Visnu-dharmottara (pp. 114,14-115,7) 

f) Bhagavata Purana 11 th Skandha58 (pp. 115,8 - 122,11) 

g) Simple Puja according to several authorities (pp.122,12 - 123,12) 

(1.) Excursus: Mudras according to the "Sangraha" (pp. 123, 13-126,20) 

2. The performance (prayoga) of daily puja compiled from the same sources (pp. 
126,21-151,9) 

a) Asvalayana-Grhya-sutra-parisista (pp. 126,22-129,1) 

b) "Saunaka" (pp. 129,2-138,18) 

e) Rig-vidhana (pp. 138,19-140,1) 

d) Baudhayana-Grhya-sutra-parisista (pp. 140,2-142,9) 

e) Visnudharmottara (pp. 142,10-144,10) 

f) Bhagavata-Purana 11 th Skandha 149,11) 

f) Excursus: Stotras accompanying the prostration (pp. 149.12— 
150,25) 

g) Simple puja to be performed by Sudras (p. 151,1-151,9) 

3.Occasional pujas (pp. 151,10-166,9) 

a) Naimittika pujas (pp. 151,10-154,20) 

b) Karhya pujas (pp. 154,21-165,8) 

(3) End: Different types of puja give bigger or smaller fruits with prespect to 
worldly enjoyment (bhukti) and to purification of the mind which is the 
precondition for mukti (pp.165,9- 4166,9), 

IV. Deficiencies ( aparadha ) in puja and atonement (prayascitta ) (pp. 166,10-191,18) 

1. Thirty-two deficiencies and atonements according to VP (pp. 166,11-188,7) 

2. Thirty-two deficiencies according to the "Agama" (pp. 188,8-189,2) 

3. Reading of chapters from the BhG as atonement for deficiencies and further 
list of deficiencies (pp. 189,8-191,18) 

V. Gifts ( dana ) to be offered to Visnu (pp. 191,19-192,19) 

(A) Colophon (pp. 192.20-193,6) 

B. Siva-puja (pp. 194,1-238,13) 

I. Performance of Siva-puja in general (pp. 194,1-205,3) 

O. Introduction (p.194,1-194,21) 

1. Performance according to Baudhayana-Grhya-parisistasatra 61 
(pp. 194,23-196,15) 

2. Worship of the Sivalinga (pp. 196,16-205,3) 
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II. Various services of puja (pp.205,4-238,12) 

1. Bathing the liriga with various materials (pp.205,4-208,2) 

2. Argliya (p.208,3-208,20) 

3. Garments, sacred thread and other offerings (pp.208,21- 209,11) 

4. Fragrant substances, fan and other items (pp.209,12-210,2) 

5. Flowers and leaves (pp.210,3-216,20) 

6. Incense (pp. 216,21-218,5) 

7. Lamps (pp.218,6-219,3) 

8. Food offerings (pp.219,4-220,15) 

9. Betel and other offerings (pp. 220,16-226,22) 

10. Ceremony of the great bath (mahd snana) (pp.226,23-231,1) 

11. Vigil (pp.231,2-232,18) 

12. Rite of cdturmasi pavitra (pp.232,19-233,2) 

13. Procession in a chariot (pp.233,3-234,16) 

14. Kamyapujas (pp.234,17-234,23) 

15. Circumambulation (pp. 234,24-236,12) 

16. Prostration and recitation of stotras (pp. 236,13-238,12) 

Surya puja (pp.238,14-309,9) 

I. General considerations (pp.238,15-246,5) 

1. Surya’s first place in the pancdyatana worship (pp.238,14- 240,14) 

2. Time and fruits of puja. (pp. 240,15-245,2) 

3. Fruits of cleaning the place of puja (pp.245,3-246,5) 

II. Rules for the different services offered and materials used in puja (pp.246,6— 
272,7) 

1. Different kinds of baths offered to Surya and their fruits (pp.246,6-251,17) 

2. Arghya (pp.251,18-254,'4) 

3. Fragrant substances (pp. 254,5-255,8) 

4. Flowers, leaves etc. (pp.255,9-259,7) 

5. Incense (pp.259,8-260,10) 

6. Lamps (pp.260,11-261,24) 

7. Food offerings (pp.261,25-264,9) 

8. Gifts (ddna) to Surya (pp.264,10-272,7) 

III. Prescriptions for the performance of puja (pp.272,7-309,8) 

1. Puja according to “Yama” (p.272,8-272,16) 

2. Puja according to the BhavP (pp. 272,17-274,20) 

3. Avarana puja (pp.274,21-280,2) 

4. “Vedi c” puja (pp.280,3-284,11) 

5. Puja of the sky (pp.284,12-286,16) 

6. Worship of an icon of Surya (pp.286,17-289,1) 

7. Sacred bath taken by the devotees (pp. 289,2-291,10) 

8. Daily puja according to “Vyase,” (pp.291,11-292,24) 

9. Procession in a chariot (pp. 292,25-307,11) 

10. Patterns of conduct for devotees of Surya (pp. 307,12-309,8) 


Devi puja (pp.309,10-372,19) 

I. General considerations (pp. 309,11-311,9) 
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1. Introduction (p.309,11-17) 

2. Fruits of cleaning the temple and performing puja (pp.309, 18-311,9) 

II. Different services of puja (pp.311,10-324,20) 

1. Bathing the Devi (pp. 311,10-313,23) 

2. Arghya (pp. 313,24-314,21) 

3. Smearing with fragrant substances (pp.314,22-315,8) 

4. Flowers and leaves (pp.315,9-318,1) (lacuna in text) 

5. Lamps (p. 319,1-319,22) 

6. Food offerings (pp.319,23-320,12) 

7. Gifts (pp.320,13-324,20) 

III. Different kinds of pujas (pp.324,21-372,18) 

1. Puja of the icon (pp.324,21-326,20) 

2. Puja of the trident (pp. 326,21-328,4) 

3. Puja of young girls (pp. 328,5-329,11) 

4. Puja of mothers (pp.329,12-331,13) 

5. Puja of Devlin different forms (pp.331,14-332,23) 

6. Puja of Devi at different places (pp.332,24-335,23) 

7. Puja of Devi according to different months (pp. 335,24- 339,12) 

8. Fruits of prostration and worship of Devi (pp. 339,13-341,5) 

9. Ceremony of pavitraropana (pp. 341,6-343,10) 

10. Piija at particular times giving particular’ fruits (pp. 343,11- 345,13) 

11. Methods of worshipping Devi (pp. 345,14-372,18) 

Brahma-puja (pp.372,20 -383,4) 

I. General considerations (pp. 372,21-374,11) 

1. Introduction (pp.372,21-373,14) 

2. Fruits of sweeping the puja room and worshipping god Brahma (pp.373,15- 
374,11) 

II. Performance of puja (pp.374,12-383,4) 

1. Method of performing puja (pp.374,12-381,17) 

2. Procession in a chariot (pp.381,18-383,4) 

(E.) Final stanza and colophon (p.383,5-383,20) 

The Nirnayasindhu by Kamalakara Bhatta (written 1612 A.D.), a text which together 
with the DhS enjoys high authority in the Deccan, treats of the installing of icons and 
their worship elaborately in the first half of the third pariccheda, quoting works l ik e 
the appendix to the BGS, the Visnu-smrti and Rigvidhana. Anantadeva (third quarter 
of the 17 th century A.D.) 57 wrote the Smrtikaustubha, consisting of several parts called 


57 


Cf. Kane 1, p.963. 
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paddhitis, of which the Samvatsarapaddhiti (pp.83-580) deals extensively with the 
practices connected with vratas. Visvanatha’s VR (1736 A.D.) treats of the vratas 
arranging them according to the lunar day (tithi) of their occurrence (e.g. 
ekadasTvratdni, caturdalivratdni etc.). 

The DhS by Kasinatha Upadhyaya (written 1790 I 91 A.D.) is partly based on the 
Nirnaya-sindhu. it contains a section on the daily puja (pp. 573,12-577,29) and 
further deals with vratas and festivals to be performed during the year. 

Of the rather modern works the Acarabhusana (1819 A.D.) pp.175,21-240,8 by 
Tryambak Ram Ok and the Acarendu (1838 A.D.) pp. 140,28-195,25 by Tryambak 
Narayan Mate should be mentioned here. 

b) For the study of the current puja practices in Maharashtra the manuals written as 
guides for practical use, e.g. the RVBKS 58 should be mentioned. Such texts do not 
discuss theoretical questions as the nibandhas do, but supply accurate instructions for 
the performance of the rituals and the sequence of mantras to be employed, of which 
often only the beginning is quoted. Books sold on the roadside, in front of temples or 
by specialized bookdealers attempt to guide the devotee in his puja. Often these books 
contain translations of the Skt. mantras into vernaculars. The explanations are usually 
brief; much is taken for granted as one can expect a Hindu reader to be fa mil iar with 
the practice of worship. 

2. Descriptive Texts 

Occasionally accounts of puja performances occur in literary or other texts, which 
rather aim at a faithful description than at an idealized picture of puja as it ought to be 
performed according to the rulings of the sastras. A description of the worship of 
Cakradhara whom the Mahanubhavas regard as a deity (one of the pancakrsnas) is 
found in the Pujavasara (NityadinI Lila) by Baidevbas, written about 1278 A.D. in Old 
Mar. The text describes in detail the daily routine of Cakradhara and the worship 
offered to him by his disciples, offerings of garlands of flowers, of sandalwood paste, 
waving of the arati accompanied by singing of a jati 59 , prostration, offering of betel 
and recitation of the “ Mantra-avasaru ” (traditionally understood as the PS). 

In the Ain-i-Akbari (Cf. vol. 3, pp.301-303.) an account on “Isvara-piija or divine 
worship” occurs as witnessed by a non-Hindu. The different services offered in the 
ritual are minutely described. 


OBJECTS OF PUJA 

Most common objects of puja (as understood in a broad sense) are icons (murti, 
pratima, area) which will be dealt with later. But the icon is only one of many “places 
of puja ” (puja sthdna, puja pada), i.e. objects suitable to receive worship or honor, 
which are mentioned by the texts. Thus the PP - quoting many sources - lists the 
following objects: 

8,8-10 (quoting parisista to AGS p. 168,19f. with v.t.): Water, fire, sun, sthandila (an 
open ground prepared for sacrifice); 


58 Cf.p. 101 for this manual 

59 Jati is a term for a metric composition otherwise known as drati. Cf. n.246, p.70. 
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8,12-13 (quoting Satatapa): Earth, sky, food, gold, Brahmins, cows; 60 

9,10-11 (quoting Brahma-Purana): Vessel (kumbha), (the space) “on a lotus” 
(kamalopari) 61 , teacher, parents; 

9,24-25 (quoting BhP 11.11.42): Vaisnava, wind, heart 62 , all beings; 

10,1-2 (quoting BhP 11.3.55): (Unexpected) guests; 

9,17-20 (also Kalika-Purana 60.32): (Stones like) dvdraka-sild or salagrama 63 , 
(aniconic forms like) liriga, (attributes like) book, (weapons like) trident and sword 
(for Durga); 

10,17: yantra. 

Agnivesya GS 2.4.10 mentions further mandala; Kularnavatantra 6.73 also 
winnowing fan (surpa), wall, sheet of cloth, (cloth) board (on which a drawing is 
found), one’s head or heart. 

These objects of puja occur again and again in various texts. 64 The Pancaratra system 
knows four places to which worship is simultaneously offered (catussthanarcana): 
Vessel (kumbha), mandala, icon (bimba), and fire. 65 

Different kinds of offerings are enjoined for these objects according to their nature. 
Thus water for washing the feet (padya) which is offered to an icon cannot be offered 
to fire, as it would be extinguished thereby. 66 The Sun is worshipped with recitation of 
hymns from the three Vedas, the fire by offering oblations, Brahmins by offering 
hospitality, cows by giving fodder, fellow Vaisnavas by brotherly affection, the heart 
and the sky by contemplation, wind by regarding it as prana 67 , water by offering water 
mixed with other offerings, the sthandila by mantras, the deity within one’s own body 
is worshipped with comforts (bhoga) 68 (imagined to be offered to the Lord), all beings 
by regarding all as equal. 

The objects listed so far are still worshipped or honored on certain occasions. A few 
examples from contemporarily performed rituals and classical texts are provided: 
Worship of water is known e.g. from the puja of the river Ganga on the day of 
Dasahara 69 . Fire worship is well known from sacrificial ceremonies; a puja of the fire 
is performed on Holika day. 70 The sun is worshipped by repetition of mantras in the 
sandhya rite; it is one of the deities of the pahcayatana and the main deity of several 


60 Mitramisra, PP p. 8,15-17 notes that earth, water and sky are thought to be receptacles of the deity 
while food, gold. Brahmins and cows are not, as this militates against the practice of honourable men. 
These objects are mentioned as receptacles only for their glorification. 

61 i.e. deities worshipped on the different parts of adrawing of alotus. Cf. also Parama-Samhita4.79. 

62 PP p. 8,19 (quoting “Manu”). 

63 In the salagrama also other deities than Visnu can be invoked and worshipped (cf. PP p, 9,19-20). 

64 Cf. Rig vidhana 3.29.2-4: BhP 8.16.28,11.3.55 and 11.11.42; Parama-Samhita4.62f. 

65 Isvara-samhita 13.101. 

66 Acarendu p.177,26; cf. also Parama-Samhita4.62. 

67 Cf. Mitramisra, PP p. 10,7 explaining mukhyadhiya by pranabuddhya. 

68 Cf. Mitramisra, PP p. 10,7-9 explaining bhogaih as srak-candan-adina. 

69 Jyestha sukla dasami; cf. DhS p. 96,19ff. 

70 Phalguna suklapaurnima; cf. DhS p. 267,8f. 
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vratas. The sthandila is the offering place for Vedic sacrifices to which worship is 
paid first. 

Worship of the earth (bhumi-puja) occurs e.g. before the construction of a new 
building. Puja of the sky is mentioned in PP pp. 284,12ff.; I am not aware of a 
contemporarily performed puja offered to the sky. 

Food becomes an object of worship at the govardhana puja 71 (annakuta), i.e. the 
worship of (the natural Govardhana hill in Vmdavan or a “mountain” of cow dung or 
of) food offerings, in which the icon of Krsna in his child form (balakrsna) is placed. 
Golden coins are worshipped as representing the goddess Laksmi in the laksmipuja 
during Dlpavali 72 . Brahmins are frequently worshipped at the end of occasional pujas. 
The sacredness of the cow is well-known and need not be discussed further. A cow 
with a calf is worshipped on Govatsa-dvadasI (Mar. Vasubaras) 73 . 

Mitramisra in PP p. 9,14 remarks that a vessel (kumbha, kalasa) is used in the Durga 
worship, 74 particularly, but in festivals all gods can be invoked in it. The vessel, which 
is imagined to be the seat of the universe, is of great importance in many pujas. It is 
never kept empty but is filled (purna-kalasa) with auspicious objects while Vedic 
mantras are recited. In the punyaha-vacana ceremony 75 , a ritual performed to secure 
an auspicious day, the following mantras are employed in connection with the vessel: 

With RV 9.17.4 (a kalasesu dhavati ...) the vessel is established on a heap of grains; 

with RV 10.75.5 (imam me gauge yamune sarasvati... ) it is filled with water to 
which one adds 

with RVKh 5.87.9 (gandhadvaram duradharsam ... ) sandalwood paste (gandha), 

with TS 4.2.9.2 (kcindat kanclat prarohanti... ) blades of durva grass, 

with RV 10.97.5 (asvatthe va nisadanam ... ) twigs of five different trees or five twigs 
of the mango tree, 

with RV 10.97.15 (yah phalinirya aphala ... ) arecanut(s), 

with RV 5.82.3 (sa hi ratnani dasuse ... ) jewels (ratna) which are usually substituted 
by an offering of unbroken grains (aksata), 

with RV 2.35.10 (hiranyarupah sa hiranya-samdrk ... ) gold (i.e. usually coins); 

with RV 3.8.4 (yum suvasah parivita ... ) a garment 76 is put around the vessel. 

The kalasa is then covered with the leaves of the mango tree or of the branches of 
several sacred trees which had been inserted in the vessel before. 

With TS 1.8.4.1b (puma darvi para pata ... ) a shallow dish filled with rice or other 
grains (puma patra) is set on the vessel. On this dish full of grains an auspicious 


71 Cf.DhS p. 218,29f., which mentions a Govardhana made of cowdung. 

72 Asvina amavasya; cf. DhS pp. 214,24ff 

73 Asvina krsna dvadasi; cf. DhS p. 210,23f. 

74 Cf. the ghata (kcdasa) sthapana on the first day of the Devinavaratra from asvina sukla pralipada to 
navami; cf. DhS p.l76,lff. 

75 According to the modern prayoga text RVBKS fol. 126a2-l 1. For the punyaha-vacana cf. DIEHL 
(1957) and Gonda (1972), pp.7ff. 

76 The reading hiranyam of RVBKS (repetitive) can be corrected to vastrarh (garment) following BBKS, 
Samskarakanda, fol. 31 a. 12-13. 
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symbol lik e the svastika or a lotus may be drawn with kunkuma; on which the main 
deity (invoked in an icon or an areca nut) is placed. On other occasions a vessel topped 
with a coconut is worshipped as Varuna, the deity of water. 

The puma kalasa is a symbol of plenty and welfare. 77 It is believed to fulfill the 
desires of its owner and produce various treasures. 78 The drawing of a lotus (often 
with eight petals (astadala padmam), being a symbol of the cosmos 79 , occurs 
especially in Tantric texts as a mandala in which divinities are invoked. 

The honoring of teachers is very common in India and especially practiced on the day 
of Vyasa paurnima 80 ; l ik ewise parents are to be treated and served with respect 81 . The 
fellow Vaisnava is honoured by bowing to his feet 82 by those Vaisnavas belonging to 
the Varkari tradition in Maharashtra. The wind (marut) - one of the five elements - is 
known as a deity of Vedic times. 83 

In Tantric forms of worship deities are worshipped and meditated upon as residing in 
the devotee’s heart (spoken of as the lotus of the heart). All beings as object of 
worship are mentioned in BhP 3.29.22. The (unexpected) guest should be honored 
with hospitality according to the rules laid down by the dharma-sdstras 84 

Stones such as the salagrdma are commonly worshipped as deities (cf. p. 50). The 
lihga is the most common an-iconic form used in Siva worship. Attributes like books 
and weapons sometimes become objects of pujd, e.g. the worship of books on the day 
of sarasvati-puja 85 , the worship of Durga’s trident 86 , and that of tools and instruments 
during the Devl-navaratra. Yantras being diagrams mostly with mantras inscribed 87 
and mandalas are well-known objects of Tantric worship. The winnowing fan occurs 
frequently as a receptacle of items signifying the good fortune of a woman whose 
husband is living. 88 To objects lik e a wall, a sheet of cloth or a (cloth) board worship is 
due when pictures of deities are painted on them. The top of the head (sahasrdra- 
cakra) (instead of the heart) is a place where the deity is meditated upon in Tantric pujd 

Other objects of worship not mentioned so far are human beings, l ik e young 
unmarried girls in the kumari-puja, and young boys (after their upanayana) in the 
batuka-puja, further animals like snakes, being worshipped on Nagapancaml 89 , plants 


77 Cf. Gonda(1980a), pp.13 Iff.; Coomaraswamy (1928-1931) pt. 2. pp. 61 ff.; MALLMANN (1963), pp. 
242-243 (kalasa, kumbha, ghata). 

78 89 Cf. BOSCH (1960),p.l 12. 

79 Cf. already Chandogya-Up. 8.1.1-3. 

80 Asadha paurnima; cf. DhS p.l 11,13f. Cf. BhG 17.14: deva-dvija-guruprajnapujanam... tapa ucyate 11 

81 Cf. Taitt.Up. 1.11 : matr-devo bhava I pitr-devo bhava \ acarya-devo bhava \ atithi-devo bhava I 

82 Cf. BhP 9.4.19 for embracing of the fellow Vaisnava as a duty. 

83 Foracult ofVayu cf. Sankalia(1941),p. 165 and Majumdar(1943). 

84 E.g. Ahnikaprakasap.440,17: devavat pujanlyo ‘sau suryordhah so ‘tithih smrtah I Cf. alson.92 
above. 

85 Asvina suklapaksa, mula naksatra; Cf. DhS p. 186,16f 

86 Cf PP pp. 326,21-328,4 (quoting BhavP), especially p. 326,22; candikam. sularupinam. 

87 Cf PP p. 10,18 (quoting Linga-Purana): yantram mantramayam proktam mantrdtmd derated ca I 

88 Cf the offering of’saubhagyadravyas p.156. AVALON (51978). p.285 remarks that women in Bengal 
design images of gods on winnowing fans as part of vratas and piijas. For the importance of this 
instrument cf. Abbott (1932), pp.388-389. 

89 Sravana suklapancami; cf. DhS p. 115,15f. 
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like the holy basil (tulcisT; ocimum sanctum), especially on the Tulasi Vivaha days 90 ; 
trees lik e the Banyan (vata) tree, which is worshipped by those who observe the Vata- 
savitri-vrata 91 ; and the wooden sandals (paduka) of gods or saintly persons. Very 
commonly areca nuts represent deities, especially Ganapati when worshipped at the 
beginning of a ceremony or when many deities are placed in a mandala 92 . A coconut 
may have a similar function. 

These different “places of worship” are said to be worshipped by different kinds of 
devotees according to their mental capacity. “The god is in fire for those who perform 
ritual ceremonials, the god is in heaven (the sky) for those who are thoughtful (and 
offer prayers), in icons for the weak-minded, for the Yogins Hari is in the heart.” 93 

In BhP 11.27.12 icons are said to be of the following materials 94 and kinds: 1. Made 
of stone, 2. of wood, 3. of metal, 4. of clay, 5. painted, 6. of sand, 7. mental, 8. of 
jewels. PP p. 11,21-23 (quoting SkP) mentions nine kinds: Icons made of 1. jewels, 2. 
gold, 3. silver, 4. copper, 5. brass, 6. metal, 7. stone, 8. wood, and 9. clay. 

An icon prepared from jewels is considered to be the best, while one made of clay is 
the most inferior. 95 Different fruits (like wealth, offspring) are ascribed to the worship 
of icons prepared of different materials. 

Icons are distinguished as movable ones (cala), 
i.e. those which can be lifted up and carried to 
another place, and immovable ones (acala, 
sthira), i.e. those which are fixed on a pedestal 
and cannot be moved once they have been 
installed. For immovable ones there is neither 
invocation (avdhana) nor dismissal (visarjana) 
of the deity as in case of most movable ones, 
lik e the ones made of clay. 

Clay or painted icons are wiped but not bathed as they would easily dissolve. 

For the pujd in temples big icons of stone, wood 96 or brass are used. Their shape and 
manufacturing, which follows old traditions cannot be dealt with here. At home they 
worship small brass, silver or copper icons in the daily pujd, and pictures or 
drawings 97 in some occasional pujas. For other occasional pujas, like the ganesa-puja 



90 Kdrttika sukla ekadasi to paurnima , cf. DhS p. 228,11 ff. 

91 Jyestha trayodasi to paurnima ; cf. DhS p.l02,30ff. 

92 Cf the mandala used, in the puja of Satyanarayana, pp.208ff. 

93 Rig vidhana 3.29.3 translated by Gonda. Cf also PP p. 8,21-22 (quoting Manu); similarly Sattvata- 
Samhita 2.8f. and Raghunandana’s Ahnikatattva ( = Smrti-tattva vol. 1) p. 397,23-24 (quoting Satatapa). 
=Cf. also the discussion on the authorization for mental piija onp. 91. 

94 For different materials used forpreparing icons cf Smith I Venkatachari(1969), pp.15-59. 

95 PP p.l 1,24—25; but different Saunakiya21.3 cd: hairanyam uttamaihproktam rajatammadhyamam 
tatha I tamrakam cadhamam proktam sailajam cadhamottamam I daravam madhyamam caiva 
citrakdram pate ‘dhamam II 

Cf. further Smith I Venkatachari (1969), p.60 for text places dealing with this topic. 

96 For the worship of the wooden icons of Jagannatha(Krsna), Balabhadraand Subhadrain Puri cf. 
Tripathi (1978 b) and for their periodical renewal cf. Tripathi (1978 a). 

97 On the Nagapancami day (sravana sukla pancami ) drawings of snakes from rangoli (Mar.) powder are 
worshipped if no living snake is available. Cf Mandlik (1867-1870). 
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on the sukla caturthi of the month of bhadrapada the Maharashtrians use icons 
(utsava vigraha/ murti) from clay. Traditionally these are prepared by hand and 
painted. 98 The same forms and dimensions are observed every year. This custom is, 
however, disappearing in the big cities where molded icons are now on the market. 

The institution of pancayatana puja 99 which is said to have been popularized by 
Sankara 100 deserves special attention, it is recommended In almost all modern treatises 
on puja, but these days it is not so commonly found in Maharashtra, and when it is 
mainly among the Konkanastha (Citpavan) Brahmins, one of the groups originating 
from the country west-ward of the Sahyadri range (Konkana) north and south of 
Bombay. The idea is to unite the principal deities of five sects, i.e. Saivas, Vaisnavas, 
sun worshippers (saura), Saktas and worshippers of Ganapati (ganapatya). 101 This 
type of worship existed long before the medieval period as is shown from the 
existence of a pancayatana shrine at Devgarh (Deogarh) of the sixth century A. D. 
and from epigraphic evidence. 102 

The symbolism of the number five 103 was certainly involved when this mode of 
worship came into being. The five deities are either worshipped in form of small brass 
icons or in aniconic forms - a bana-lingam (Siva) 1114 , a salagrama stone 105 (Visnu), a 
surycikdnta gem or crystal (Surya), a “metallic” 106 stone (Devi) and a fed stone from 
the river Narmada (Ganapati). The arrangement is described by the following verse 
ascribed to Bopadeva: 

sambhau madhyagate harmaharabhudevyo harau sankare 
bhasyenagasuta ravau hara-ganesajambikah sthapayet I 
devyarh visnu-haraikadanta-ravayo lambodare jesvare- 
naryah sankarabhagato ‘tisukhada vyastas tu hanipradah \\ IU7 
* / 

Sambhu (Siva) being in the centre one should arrange from Sankara’s (= north¬ 
eastern] direction: Hari (Visnu), Ina (Surya), Harabhu (Ganesa), Devi; 

Hari (being in the centre one should arrange): Sankara (Siva), Ibhasya (Ganesa), Ina, 
Agasuta (Devi); 


98 For the preparing of such icons cf. Siva-Purana, Vidyesvara-Samhita, chap. 16, v. 5-7. For the painting 
of hand-made icons of. Ghosha (1871), pp.l5f. For a documentation of the manufacturing process of clay 
icons of Ganesa cf. Census 10, pt. 7-A (with many photographs). 

99 For the term ayatana cf. Gonda(1969), pp. 21-22. 

100 Cf. Kane2,p.717. 

101 The PP is divided into five sections which discuss the worship of Visnu, Siva, Surya, Devi and 
Brahma. The NityacarapradIpa(vol. l,pp. 520ff.) arranges a suryapancayatana with Surya, Siva, god 
Brahman, Visnu and Durga. 

102 Cf. Kumar (1971). 

103 There are five sacrificial fires, five vital breaths etc.; cf. Krick (1977), p.88, n.77 

104 This is a white stone found in the river Narmada. 

105 it is a black stone found in the Gandaki river near the village Salagrama in Nepal (cf. Kane 2, p. 715). 
For illustrations cf. Rao (1914-1916) vol. Ill, plate A; Joshi (1959), pp.59-65; Staal (1983) vol l,pp.l63- 
166, plate 12; for its worship cf. Gonda(1954 a), pp. 94-95 and Oppert (1902). For different kinds of 
salagramcis cf. Agni-Purana, chap. 46; for stones as symbols of the Absolute cf. Eliade (1957), p. 92. 

106 According to Kane 2, p. 716; i.e. a stone looking like metal (ore). 

107 This verse is quoted in many texts (of, also PP p. 239,15-18). Acararatna81 a. 9 attributes it to 
Bopadeva’s Yamalaprakasa (pancayatana-sthapanam aha yamala-prakase bopade\’ah) 
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Ravi (Surya) (being in the centre one should arrange): Hara (Siva), Ganesa, Aja 
(Visnu), Ambika (Devi); 

Devi (being in the centre one should arrange): Visnu, Hara, Ekadanta (Ganesa), Ravi; 

Lambodara (Ganesa) (being in the centre one should arrange): Aja, Isvara (Siva), 
Ina, Arya (Devi), who bestow ample prosperity when arranged accordingly, but when 
disarranged cause damage. 


NE 
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SE 

Siva 

Ganesa 

Siva 


Ganesa 

North 


South 


Visnu 


Surya 


NW 

West 

SW 

Devi 

Surya 

Devi 


visnu 


visnu 


Siva 

visnu Siva 

visnu 


Surya 


Devi 


Ganesa 


Siva 1 


Surya 


Ganesa 

Devi Surya 

Devi 5 


Ganesa 4 


The same order is recommended by several texts l ik e Ramarcana-candrika p.22,1-17, 
DhS p.631,14-19 and jnanamala quoted in Acaramayukha p. 59,13-24; the shrines of 
some temples are arranged accordingly. 108 

In practice two interpretations of the verse are found. According to the first one the 
icons are arranged from the north-eastern direction - as seen from the view-point of the 
devotee who faces east while they face west. In this case the order is as shown above. 
According to the second interpretation, which is less common, the deities face east and 
the devotee - turned to the west - faces the deities. 

This leads to the following 
order for e.g. the 
Sivapancayatana, seen 
from the view-point of the 
devotee 
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East 

SE 

Ganesa 4 

Devi 5 

North 
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Siva 1 


NW 
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SW 

Surya 3 

Visnu 2 


A different order for Surya and Ganapati in 
the visnu-pancdyatana is recommended by 
verses from the Gautaml-tantra quoted in 
PP p.239,22-25: 109 

Mantramahodadhi 22.39-41 changes the 
ganesapancayatana. 


Siva 

Surya 

Visnu 


Devi 

Ganesa 

position of 

Surya and 


108 E.g. the Uma-mahesvarapancayatana temple at Vat in Maharashtra. 

1 pancatmikayam diksayarii ganesadikramad yajet I 

yadd madhye tu govindam nairrtyam ganandyakam 11 
agneyyam hamsam abhyarcya aisdnyam Sivam arcayet I 
vayavyam arcayed devim bhoga-moksa kulaptaye 11 
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There are also other forms of pahcayatana, where the main deity 
is worshipped together with four closely related figures 
belonging to the same cult, like rama-pancdyatana, where Rama 
is in the middle, Slta and Satrughna on the left and Laksmana and 
Bharata on the right side . 110 

The icons are housed in temples, in small shrines on the 
roadside, in a separate room of the house or in a corner of the 
kitchen. At home they are usually placed in a wall shrine l ik e 
cupboard or a construction of silver, brass, wood, etc. of varying size (Mar. devhara) 
imitating the structure of the Hindu temple. 

In Maharashtra commonly worshipped icons are those of Ganapati, of Krishna in child 
form ( balakrsna J * 111 and of the goddess Annapurna . 112 The followers of the Madhva 
Vaisnava tradition keep their icons closed in special boxes, which are often covered 
with the skin of the black antelope (krsnajina). When taken out for the daily worship 
they are arranged hierarchically on several steps of which Visnu occupies the highest 
one, Ganapati one of the lower ones. 

Every man-made icon is infused with life 
in a ceremony called prdna-pratistha 
without which the icon is considered 
nothing but a lifeless object; unfit to 
receive worship. By the prdna-pratistha 
the icon becomes identical with the 
devata: as long as its prana is not taken 
out. Damaged and broken icons, 
however, cannot be used in worship any 
longer as they are supposed to be 
inhabited by evil spirits: 




“[The removal is made] in case a linga is burst or burnt by lightning or fire, broken or 
split by madmen, enemies, thieves, an elephant or carried away by flood, or worn out 
on its pedestal etc. in the course of time. 

Just as the soul leaves the old body and goes into another one, likewise the deities 
abandon the old lingas etc., and having seen an old linga etc., the bhutas, pretas, 
pisacas 113 [and] brahma-rdksasas enter it, because it is not inhabited by a being. 

They create terrible harm, famine, death etc. causing the ruin of the constructor [of the 
linga etc.], of kings, people as well as of a village. 

Therefore one should with all efforts perform the act of removal ... “ 114 In some cases 
the icon can be repaired and the demons inhabiting it can be expelled: 


110 For rama-pancdyatana, or rama-navayatana (nine deities) of. AR, Manoharakanda 3.232 cd-3.249. 

111 For aphoto of an icon of balakrsna cf. RAO (1914-16) vol, LD; plate LXVII. 

112 Annapurna is usually shown in sitting position with a spoon (darvi) in one hand; Rao (1914-16), vol 
V 2 states p. 370: “In her left hand she carries a vessel set with rubies and containing in it honey: in the right 
hand she holds a spoon set with rubies and containing delicious rice.” For a photo of such icon cf. Rao 
vol. V 2 , plate CVA1, fig, 2. 

113 The pisacas occur twice in the list. 
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“He should hit the bhiitas which have entered the ling a with the astra 115 mantra. 
Whatever bhiitas have entered the ling a and stay [in it] should go to their desired place 
having abandoned [this linga] by Siva’s command; the vedi will be presided over by 
the Vidyesvaras [and] Siva will be [present] in the linga” 116 

By the rite of the prdna-pratistha the icon becomes the deity itself. If the icon were 
considered a mere aid of worship or a symbol there would be no harm in worshipping 
a damaged icon. 117 The PR p. 123,11-12 states that a person considering the icon 
of Visnu as merely (an ordinary object) made of iron goes to hell. 118 

S.C.V. Bhattacharya, a traditional representative of Saktism strongly refutes the 
opinion of those who argue that “the worship of the Deity with form or image-worship 
is only a means of producing steadiness of mind” 119 , as it would follow that the 
performance of these rituals were lost labour. 

“There are a class of people who think that forms are nothing, and, being 
purely imaginary, disappear when the real Formless One appears, and are 
merely useful to prepare the way for this; whereas the forms are the real bodies 
of the Devata, just as the physical body is the sheath of the Atma. The Devata 
does really appear in these forms.” (Tantra-tattva) 

“During the period extending from the invocation of life until its final disposal 
the earthen image is in the eyes of the Sadhaka consciousness itself.” (Tantra- 
tattva) 


114 Visvanatha’s Siddhantasekhara3.11.33cd-38ab; cf. also Parama-Samhita 19,8-9. 

115 The weapon (astra) mantra is phat 

116 Siddhantasekhara 3.11.67-68. For the last verse compare the verse on p. 120: May those bhiitas go 
away who stay on the earth. Those bhiitas who are creating obstacles, may those depart by Siva’s 
command. 

117 Some followers of Neo-Hinduism - answering the Muslim or Christian criticism of icon worship - 
argue that the icon is considered nothing but a symbol of the Absolute and its worship can therefore not 
be called idolatry. These ideas have partly been taken up by Western writers. Farquhar (1915). pp.297-350 
summarizes these arguments and modern Hindu’s defence of icon worship; moreover, he deals with those 
groups within Hinduism which did not accept icon worship. Hacker (1978), pp. 58s586 has shown that 
according to traditional Hindu dharma the icon is regarded as identical with the deity after the prdna- 
pratistha, and that only in the atmosphere of radical monism of Advaita Vedanta the image becomes 
something like a symbol. Cf. also Hacker’s review of Pannikar, R. (Kultmysterium in Hinduismus und 
Christentum. Ein Beitrag zur vergleichenden Rcligionstheologie. Freiburg I Mtinchen 1964) in: 
Theologische Revue 6 (1967), pp.370-374 (= P. Hacker, Kleine Schriften, pp.793-797). The 
traditionalist’s view mentioned there, stating that the icon is identical with the deity, is that of Poddar 
(1951), pp.45£, whom Hacker also quotes in his review of DANIELOU’s “Hindu Polytheism” (OLZ 64 
[1969]. pp.499-502 [ = Kleine Schriften, p.802)). For the question of iconatry cf. also Stevenson (1920), p. 
416 and Fallon (31968) for a discussion of icon worship, idolatry and the use of symbols in Catholicism. 
Note also that different results are ascribed to the worship of icons made of different materials (cf. p. 48) 
and that at home the same icons are worshipped which are also taken along on journeys. 

118 yo visnoh pratimdkdre lohabhdvdm karoti ca I yo gurau manusam bhdvam ubhau naraka-pdtinau II 
Similarly Kularnavatantra 12.45. - According to the concept of arcavatdra for the purpose of ordinary 
worship “even among inanimate objects an image of Krsna... becomes an avatara of Visnu (endowed with 
a certain miraculous power felt by the worshipper) as soon as it is duly consecrated according to 
Pancaratra rites, it being supposed that Visnu, owing to his omnipotence, is capable of ‘descending’ into 
such images with aportion of his sakti... “(Schrader [ 1973), p. 56). 

119 Tantra-tattva (Avalon 1978), vol. 2, pp. 272ff. 
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Only those forms are to be worshipped which the deity has assumed to show itself to 
the devotee and not products of the devotee’s own imagination, the worship of which 
is not approved by the texts. 

In Tantric forms of worship the mental icon (which according to BhP 11.27.12 is 
along with icons of stone, wood etc. said to be one kind of icon) is to be worshipped 
first. As it is impossible to hold the deity’s form constantly present in one’s heart, the 
same form of the deity is worshipped outwardly in an icon. 

As the formless cannot be grasped easily by the worshipper’s mind, it has to be adored 
in the form of different objects like icons, where the deity manifests itself clearly. 120 
Icon worship should not be given up until the devotee has reached a very high stage of 
realization. 121 

TIME FOR PUJA 

In analogy to rites like bathing (sndna) or giving gifts (ddna) puja is traditionally 
divided into three kinds:— 

Daily and regular (nitya) puja 
Occasional ( naimittika ) puja 
Optional (kdinya) puja 

According to strict rule the daily puja has to be performed thrice a day, in the 
morning, at noon and in the evening. 122 These timings imitate those of the sandhya 123 
which on their part have been borrowed from the agnihotra rite 124 . 

The morning puja follows the tarpana at the later part of the morning and - according 
to some authorities 125 - precedes the vaisvadeva; according to others 126 it follows the 
vaisvadeva. If puja is not possible thrice a day it should be done elaborately in the 
morning 127 , which is the suitable time for rites related to gods 128 , and in a short form at 
noon and in the evening. Occasional pujas are also completed usually before noon. 129 


120 Kularnava-tantra6.75: 

gavam sarvangajam ksTram s'ravet stanamukliad yathd I tathd san’agato devah pratimadisu rdjate 11 
Similarly Visnu-Samhita 29.55 cd-57 ab: 

na ca rupam vind devo dhydtum kenapi sakyate 11 sarva rilpa nivrttd hi buddhih kutrdpi tisthati I 
nivrtta gldyate buddhir nidraya va parTyate 11 tasmad vidvan upasTta buddhyd sdkdram eva tam I 
Also Parama-Samhita3.5ab and 3.7: 

murtiman evapujyo ‘sau amurter na tupiijdnam I nirdkare tu de\’ese na arcanam sambhaven nrndm I 
na ca dhyanam na ca stotram tasmai sakdram arcayet 11 

121 Cf also the chap, on mdnasapujd pp. 88ff. 

122 Cf. Saunakaquoted in Acarabhusanap.175,25: 
prdtar madhyandine sayam visnupujam samacaret 

123 The sandhya is a ritual to be performed by twice-born men at the divisions of the day; cf. Srinivasan 
(1973) and Gonda (1980b), p,460. Sandhya is prescribed three times a day, but in actual practice only two 
sandhyas (morning and evening) are still retained nowadays. 

124 Cf. Gonda (1970), p. 74. The agnihotra, which is done by the head of the family has to be performed 
twice, in the morning and in the evening. 

125 Cf. PP p. 3,12-13 (quoting Visnu-Purana, Padma-Purana and Narasimha-Purana). 

126 Cf. PP p. 3.14 (quoting “Vyasa”). 

127 Cf. Saunaka quoted in Acarabhusanap.175,26-27: 

asaktau vistarenaiva pratah sdrhpujya kesavam 11 madhyahne caiva sayanca puspanjalim api ksipet I 
Similarly PP p. 3,19-23 (quoting Naradlya). 
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Puja with the recitation of mantras from the Vedic literature can only be performed by 
male members of the three upper castes (Brahmins, Ksatriyas, Vaisyas) whose 
upanayana (initiation into the gayatrT mantra) has taken place and who are thereby 
entitled to recite the Veda. Women 130 and the conglomeration of the lower castes, 
known as Sudras who do not have the right (adhikara) 131 to recite the Veda may 
perform puja accompanied by the recitation of Skt. mantras from the Pauranic 
literature, i.e. the so called Pauranic mantras, which are comparatively easy to 
pronounce, by the “namaskdra — mantra” 132 (“salutation to deity so and so”) or 
silently without use of mantras. But these persons may employ a Brahmin priest (Mar. 
pujarT; often called guruji or bhatjT in Maharashtra, or panclitjT in northern India) to 
recite the mantras on their behalf and direct the ritual. 133 According to some authorities 
women and Sudras are not allowed to touch the icons of Siva, Visnu or the salagrama 
during the puja. 134 

According to common practice not every individual performs his own puja, as the 
declaration formula (sankalpa), which is to be uttered by the devotee at the beginning 
of the puja, includes wishes for the well-being of the whole family. Usually the most 
senior or most important member of a joint family, i.e. a family living together in one 
place, performs puja while other family members afterwards only bow down and offer 
flowers. Thus - according to some authorities 135 - puja is, like vaisvadeva, a rite to be 
performed in a family taken collectively and not only a personal rite like sandhya or 
brahma-yajna. According to others 136 puja has to be performed separately by 
everyone. 

On special occasions (e.g. for occasional pujas) husband and wife worship together. 
This means that the husband carries out the ritual as directed by the officiating priest 
who has been invited to preside over the ritual 137 , while the wife touches 138 her 


128 151 Cf. PP p. 3,16 (quoting Narasimha-Purana) — devakaryasya sarvasya purvahnas tu vidhiyate I 
and Paribhasa-prakasap.84,12-13 (quoting Daksa):— 

devakaryani purvahne manusydndm tu madhyame I pitrundm apardhne ca karyaniti viniscayah 11 

129 For the timings of occasional pujcis cf. p. 190. 

130 Cf. PP p. 3,3: strindm apy adhikdro ‘sti visitor aradhahadisu \ 

131 Today in most places this prohibition has become loose and women and sudras are found reciting 
Vedic suktas and performing puja with Vedic mantras, cf. p.95. 

132 Cf. PP p. 2,24 (quoting Baudhayana): sudrdndm caiva bhavati ndmnd vai devatarcanam I 
and Mitramisra’s comm. p. 3,1: caturthi namo ‘ntena devatd ndnmety artliah I 

133 Cf. PP p. 201,10: anadhikdrinarh vipradvara pujanam na paritydgah I 

134 Cf. Nimaya-sindhu (quoting Visnudharmottara) p.243,15-16: 

siidro vanupanito vdi striyo vd patito ‘pi vd I kesavam vd sivam vdpi sprstva narakam asnute II 
and p. 243,21-22 (quoting VP): 

yadi bhaktir bhavet tasya strindm vdpi vasundhare I durad evdsprsan pujdm kdrayet susamdhitah II 
For a different opinion cf. Mitramisra, PP p. 21,12-14. 

135 For this view cf. Ahnikaprakasap. 397,7-8: 

ekapdkena vasatarhpitr-deva-dvijarcanam I ekam bhaved vibhaktanam tad eva sydd grhe grhe II 

136 Cf. Nimayasindhu (quoting Asvalayana)p. 243,12-13: prthag apy ekapdkdndm brahmayajtio 
dvijatinam I agnihotram surdrcd ca samdhya nityaiii bhavetprthak II 

137 The priest is invited “to tell the puja ” (Mar. puja sahgatte), i.e. to pronounce the mantras and to 
direct the ritual. 
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husband’s right arm at some important stages (like the sarikalpa) of the ritual to have 
her share in the performance and the merit obtained from it. In absence of his wife the 
husband may substitute her by tying an areca nut to his waist. 139 Occasionally, a wife 
whose husband is absent, may substitute him by putting his garment over her 
shoulders 140 or placing a coconut at her side. When an invited priest presides over the 
ritual the important formulas in the puja (like the sankalpa) are uttered by the priest 
first and are then repeated by the worshipper. The remaining mantras are recited by the 
priest while the devotee offers the services according to his directions. 

Through the presence of the Brahmin priest the ritual becomes sacred. 141 By the 
presentation of a gift (daksina) - a remnant of the sacrificial ritual - to the priest the 
devotee accumulates merit for himself. Formally every family had its own priest who 
was regularly invited. The worship in temples is usually carried out by a professional 
priest who is specially employed for this work, or by several priests. 142 
sodas'opacdrapujas can be performed in the temples by the individuals under the 
supervision of such a priest after paying a fixed amount of money. 


PREPARATIONS FOR PtJJA, 

Precondition for the performance of puja is that the devotee has been fasting 143 , i.e. 
has not eaten before the deity 144 . However, the consumption of fruits, betel and the 
modern milk tea is permitted. 145 The devotee takes a bath, which is an important means 
for outer purification 146 , while inner purification is achieved by acamana. He then puts 
on clean garments. There are many rulings concerning the material and quality of these 
garments. They should be reserved for ritual use and are not to be worn outside on the 
road. 147 


138 Cf. ApSS 11.16.14 where the sacrificer touches the adhvaryu, the wife touches the sacrificer and the 
relatives touch her. In this way the whole family participates in the sacrifice. 

139 Cf. AR, Manoharakanda, 6.60c: pugiphalamayl sita, also Abbott (1932), p.191. According to 
Ramayana 7.89.4 Rama substituted Sita by a golden icon when her presence was required for a sacrifice. 
This practice has been criticized as not being in accordance with the dharma-sdstras by Rumania and 
others (cf. Kane 5,p.1281). 

140 Garments are a sort of double of the person who wears them. Cf. Gonda (1980 b), p.142 and Heiler 
(1961),p.119. 

141 Cf. p. 197 for the importance of the Brahmin. 

142 Cf. p.63 for different priests performing the worship in the temple of Visnu-Vithoba at Pandharpur. 

143 Cf Acarendu p. 8,26-27 (quoting VP): 

snana-pujd tarpanddi japa homa surdrcanam I upavdsavatd karyarh- sayam- sandhyahutir vind II 

144 Cf Abbott (1932), p. 509. 

145 Cf. Acaramayukha (quoting Caturvimsatimata) p.4,6: 

iksun apah phalam mulam- tambulam- paya ausadham I bhaksayitvapi kartavyah snanaddnadikcih 
kriyah II 

146 For the old-Indian concept of cleanliness of. Gonda (1979), p.120: “The ultimate motive of 
‘purification’ is not liberation from actual dirt although it can contribute to what we nowadays call 
hygiene; it is release from evil and at the same time the induction of good power...” 

147 Cf.Mbh 13.107.79: 

anyad e\’a bhaved vastram- sayamye narottama I anyad rathyasu devdndm arcdydm anyad eva hi 11 
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For men the texts enjoin one lower garment and one upper garment. 148 The lower 
garment, i.e. a dhoti (Hindi; Mar. dhotar), and the upper garment, usually a shawl or a 
cover (pravarana) are unstitched pieces of cloth in keeping with the old Indian style of 
clothing. 149 A missing upper garment may be substituted by wearing an additional 
sacred thread (upavita). 150 

The garments worn at the time of puja have to be ritually pure. Such purity is 
guaranteed by clean garments made of cotton, wool or silk (Skt. pitambara 151 , 
corresponding to Mar. sovle). Cotton garments have to be washed by oneself 152 or by 
a Brahmin each time they have been worn, whereas s ilk en and woolen garments 
(which cannot be washed every day) may be used several times. 153 Their purity is lost 
when food is eaten or water is drunk while wearing them. A person in sovle is not 
allowed to be touched by others as his purity would be lost. 

The color of the garments is preferably white, garments dyed blue with indigo being 
forbidden. 154 

The lower garment is worn by tucking up a particular number of folds (kaccha 
/kaksa)' 55 from the border of the garment into the waist-band. Wearing one’s lower 
garment in any other than this fashion (vikaccha, akaccha) or with loose folds is as 
good as being naked. 156 

For women the sakaccha fashion of wearing a nine-yard-long sari (Mar. sadl) is 
prescribed in Maharashtra, which is passed between the legs and tucked up behind at 
the waist, thus covering the body completely. This differs from the vikaccha fashion 
where the garment is wrapped round the legs without tucking up any portion of it. 157 


148 Cf. Acaramayukhap. 28,11 (quoting Gobhila):— eka-vastro na bhunjita na kuryad devatarcanam I 

149 The idea underlying this custom is probably that the garment should be uncut, complete, whole. In 
case of the modem tailored clothes cut pieces are sewn together by using an iron needle, which is 
destmctive of power (cf. Abbott [1932], pp.214 and 219). For the prejudice against wearing tailored 
clothes cf. Altekar(1956),p.295. 

150 Cf. Acaramayukhap. 28,17-18: 

yajnopavTte dve dharye sraute smarte ca karmani I trtiyam uttariyarthe vastrabhave tad isyate II 

151 In modern Maharashtrian use pitambara, lit. “yellow garment” means a silken garment of any colour. 
Yellow perhaps refers to the natural colour of silk. For yellow as an auspicious colour cf. Abbott (1932), 
pp. 282-283. 

152 Cf. Acarendu p. 57,29 - 30 (quoting Devala): 

svayaiii dhautena kartavya kriyd dharmya vipascita I na tu nejaka-dhautena nahatena na kutracit II 

153 Cf, also Abbott (1932),p.453. 

154 Cf. Acarendu p. 62,4-5 (quoting BhavP). it is sometimes stated that this prohibition pertains only to 
cotton clothes (cf. Acarendu p. 62,6-7). 

155 For two definitions of kaksa cf. Paribhasa-prakasap. 89,19—21. The number of folds differs according 
to the tradition, but it is usually said to be three or five. Cf. Acarabhusanap. 58,8 (quoting Manu) for three 
folds: 

nabhau ca vamakuksau ca prsthe caiva yathakramam I 
vastra-pravaranam- yat sydt tat trikaccham udahrtam II 
and p. 58,11 (quoting “another” smrti ) for five folds: 
kuksi-dvaye tatha prsthe nabhau dvau parikTrtitau I 
pahca kacchas tu teproktah sarva karmasu sobhanah II 

156 Cf. NityacarapradTpa, vol. 1, p. 29.6. 

157 For examples of both types in art cf. Altekar (1956), pp. 290-291, for illustrations of the vikaccha 
style cf. pi. IV B, for the sakaccha style pi. V A and VA. 182 Cf. also Altekar (1956), pp. 301-303. 
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Women should wear the nose ring (Mar. nath) during the puja, which is regarded as a 
sign of the good fortune of a woman whose husband is living (saubhagya). 

The wearing of garments has a protective function: A pure garment may transfer 
power to him who wears it, while an impure one makes the devotee himself impure 
and unfit for worship. 158 

It is further essential that the devotee has confidence (sraddha) 159 that the rite will be 
effective and that his wishes will be fulfilled. If such an attitude is absent the 
performance of the rite will bear no fruit. Cf. BhG 17.28: 

“Whatever offering is made in unbelief, whatever given, whatever act of penance 
undertaken, whatever done, - of that is said as at, ‘it is not’: for naught it is in this 
world or in the next.” 160 

The place of worship is to be purified by cleaning the ground. In houses of the old 
type this is done by applying cow-dung (believed to be purifying) diluted with water 
as a sort of plaster. 161 

With white powder designs (Mar. rangoli; Skt. rangavalli) 162 are prepared on the 
ground. There is a great variety of such designs which may consist of auspicious 
symbols (like the svastika) or be merely ornamental. 

Next the worshipper’s seat (asana) is prepared in such a way that the devotee faces the 
auspicious directions east or north. 163 In Maharashtra the worshipper’s seat usually 
consists of a low wooden plank (Mar. pat; cf. illustration U), which may be covered 
with a woolen rug or a mat of darbha grass. In the texts the material used for the seat 
and its effect on the worshipper are widely discussed. Although a wooden seat is not 
recommended it is now widely used for sake of convenience, as it is the same seat 
which is occupied while taking meals. 

In no case should the devotee be in direct contact with the bare 
ground, as the sacred power which is accumulated would flow 
away. 164 The worshipper needs a firm foundation to be able to 
balance powers and to prevent the occurrence of abnormal 
situations. 190 L ikewise the icon(s) and the puja utensils 165 are never 
to be placed on the bare ground. In domestic’ worship they are 
usually arranged on a low square table (Mar. cauranga; cf. 
illustration). 

When food is offered the plate is set on a square drawn with water on the ground 
which serves as a seat. When an areca nut substitutes Ganapati or another deity some 
unbroken grains (aksata) 166 serve as its seat. Grains can further be arranged in a dish 



158 Also Gonda (1979), p.199. 

159 For the concept of sraddha cf. Hacker (1963). 

160 Translation by Zaehner. 

161 Cf. also Kane4,pp. 321-322 and Dubois (1981), pp.153-154. 

162 For rangdvcilli of. Gode (1947). Similar but more artistic designs are known in Bengal as alpana (cf. 
Gupta [1983J). 

163 In Siva’s worship the north is preferred (of. Acarendu p.193,7-8). Cf. Gonda (1980 b), p. 57 for 
auspicious directions. 

164 Contact with the ground destroys power, cf. Abbott (1932), p.153. 190 Cf. Gonda (1965 b). pp.120- 
121 and id. (1954 b). 
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in form of a lotus with eight petals (asta-dala-padma) which is a symbol for all 
directions, or in form of a mandala, like the sarvatobhadra 167 or like the different 
kin ds of lingatobhadras, which are drawn with colored powders or arranged with 
natural colored grains. Objects which have had direct contact with divine power (like 
the drati lamp after the arati rite of the pujd ) cannot be placed on the bare ground. 168 

After completing these preparations the worshipper sits down on his seat, ties his top- 
knot (sikha), if he be a traditional male 169 , and makes a mark (tilaka, urdhvapundra) 
with kunkuma, gopicandana etc. on his forehead according to his caste and sect. 170 
After performing acamana 17 ' for inner purification he gets up to bow to elder 
persons 172 of his family to obtain their permission for performing puja and their 
blessings. Then the pujd begins, which is described in detail on pp. 104ff. 

DOMESTIC WORSHIP & TEMPLE WORSHIP 

In a private house the regular worship offered to the icon(s) usually consists or a more 
or less elaborate pujd in the morning, possibly followed by reading of parts of sacred 
texts or the recitation of stotras. At lunch time the cooked food is first offered to the 
icon(s) before it is consumed by the family members. In the evening again a short pujd 
may take place. While domestic pujd is often performed on a smaller scale, rich 
temples conduct a number of elaborate rituals, beginning with the ceremonial waking 
up of the deity, various pujas and food offerings (naivedya) until the icon is put to 
sleep at night, it is beyond the scope of the present work to treat of forms of temple 
worship 173 in detail. As an example the daily worship at the temple of Visnu-Vithoba 
at Pandharpur (Maharashtra) shall be noted in short 174 , where generally five services 
are conducted: 


165 For different utensils used in worship cf. app. 2, illustration B-Y. The utensils are preferably made of 
copper the merit of which is praised in VP 128.231'f. For a traditional illustration of a devotee with puja 
utensils cf. illustration A. 

166 For the power of grain cf. Abbott (1932), pp.392ff. Aksata serves as an dsana to insulate power from 
the ground, it protects a thing possessing power from the drawing away of its power through the contact 
with the ground and adds to its power (ibid, pp.393-394). 

167 For the san’atobhadra cf. Buhneman (1987). 

168 Cf.Abbott(1932),p.l53. 

169 Cf. Ahnika-prakasap.161,4-5 (quoting Brhan-naradlya): 

devarcacamana snana vrata sraddha kriyadisu I na bhaven mukta-kesas ca naika vastra dharas tatha II 
Also Acaramayukhap. 3,4 (quoting Chandogaparisista): 

sadopavitina bhavyam sada baddha-sikhena ca I visikho \yupavitas ca yat karoti na tat krtam 11 
For the significance of the top-knot and differences in the number of locks of hair on the head cf. Kane 2, 
pp. 262-265. 

170 Cf. Ahnika-prakasapp.248,20-252,17 for this practice; further Kane 2, pp.672-673. 

171 Cf. pp. 104ff. for acamana. For acamana as preceding the bowing down to elders cf. Upodghata 
p.64,12-13 (quoting Markandeya): 

devarcanadi karmani tatha gurvabhivandanam I kurvita samyag acamya prayato 'pi sadd dvijah II 

172 i.e. when a younger family member performs an occasional pujd 

173 For temple ritual in general cf. Gonda(1970),pp.76ff. 

174 Cf. Deleury (1960), pp. 64-72; for the daily puja ceremonies as performed in the Jagannatha temple of 
Purl cf. Tripathi (1978 b); for the Lingaraj temple at Bhuvanesvar cf. Mahapatra (1981), pp.47-52. For 
Vaikhanasa daily temple worship according to the handbooks of Atri, Bhrgu and others cf. Goudriaan 
(1969-70) and his translation of the Kasyapa-JaanakaQ.Qa, pp.l98ff. 
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1. Ritual of waking up the god at dawn: The god is awakened by reciting aratis and 
waving a burning wick dipped in oil (Mar. kakada) 115 in front of his icon. 

2. This is followed by “pancdmrta-puja ”, a pujd during which baths with the five 
nectars (amrta) 176 are offered. 

3. The midday worship (madhyahnapuja ) is followed by an offering of food at about 
11 a.m. 

4. The afternoon worship (aparahna pujd) also known as dhuparatT at about 6 p.m. 
consists mainly in waving of incense (dhupa) and lamp (dipa). 

5. The ritual of putting the god to sleep (sejdratT) 177 takes place at about 11 p.m. 178 

In the offering of these services seven kinds of ministrants are involved:— 

The Pujarl who performs the actual puja 

the Ben arc who recites the accompanying Vedic mantras 

the Haridas who recites the aratis in Mar. 

the Paricarak, the Pujari’s assistant, who prepares the utensils and materials for the 
baths and for the arati 

the Dingre, an assistant who shows the mirror to the icon 
the Divte who carries the torch (divtT) before the icon 

the Dange, the mace bearer, who holds a mace of silver or gold before the icon. 

On special days the routine is altered. Thus about eight days before the eleventh 
(ekadas'l) of the bright (sukla) half of the months asadha and karttika the sejaratfs and 
kakadartis are skipped as the god is not supposed to take rest to allow his devotees to 
visit him. 

In Visnu temples of Maharashtra an early morning service takes place in connection 
with the kdrttika-sndna 179 , which is attended by many, it begins with the waking up of 
the deity by waving the kakada and singing the kdkaddrti(s) 180 . The term kakaddrti is 
also used to denote the complete ritual of worship that follows the waving of the 
kdkacla in front of the icon, it consists of offerings of different kinds of services, 
accompanied by the singing of Mar. songs addressed to Krsna or Rama in their child 
forms, like water to clean the mouth, milk, sugar, a bath, sandalwood paste, garlands, 
ornaments, food, betel, staff and flute (to Krsna in his form as cowherd), mirror, fly- 
whisk, fan, instrumental music, dance. Many of these services are also offered in the 
pujd with sixteen services. But in addition to those services others have been 
incorporated here, as the removing of the evil eye from the icon and carrying the icon 
(seated in a palanquin) in procession. 


175 The use of this wick in the morning worship at the temple in Pandharpur is already mentioned by 
Namdev in one of his abhangas (cf, Deleury [1960],p. 65) and by Kasinatha Upadhyaya, the authorof the 
DhS, in his Bodhadviradapadyavail (cf. Bhise [198l,p. 60), v40. The Skt. word prthuvarti (“thick wick”), 
which has been coined by Kasinatha, is explained as kakada in the gloss. 

176 Cf.pp. 139ff.forthe five nectars. 

177 sej (Mar.) means bed. 

178 Cf. also the description of this ritual in the sayanotsava-krama. a poem of 36 verses by Kasinatha 
Upadhyaya (cf. Bhise [1981, pp.73-74). 

179 The kdrttika-sndna (an early morning bath to be taken daily in the month of karttika) takes place from 
the full moon day of the month of asvina to that of karttika. For kdrttika-sndna as bath cf. Nimayasindhu 
p, 144,2f. and Kane 5, pp.283ff. 

180 A famous kakaddrti is that by Tukaram, beginning with bhakiciyepotT ...(abhaiiga 1582). 
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NUMBER AND KIND OF SERVICES 

During the puja different services (upacdra) 181 are offered to the icon which vary in 
number from 1, 2, 3, 5, 6, 7, 8,10,11,12,13,16,18,27,29, 32, 36, 38, 64, 72 to 108 182 . 
The worship with five upacaras (pancopacarapuja) 183 is very common while the one 
with sixteen Upacaras (sodasopacara-puja) is the standard type of puja to be 
performed in temples, also at home when there is sufficient time or a special occasion. 
Five as well as sixteen are symbolic numbers both signifying completeness: -When 
something consists of five or sixteen parts it is considered complete. 184 

Although the number of services of the sodasopacara puja is always counted as 
sixteen, their kind and sequence differ from source to Source. There are hardly two 
lists of upacaras which are identical. The differences concern mainly the second part 
of the worship, that means the services offered to the icon after the abhiseka bath. The 
services that Occur in the puja text of the RVBKS provided on pp.l06ff. are listed on 
pp. 102-103. Those services which are offered while a verse of the PS is recited are 
underlined. Traditionally the recitation of the sixteen verses (according to the RV 
tradition) 185 of the PS (RV 10.90) accompanies the offering of services. As can be 
seen from the list on pp. 102-103 easily, the actual number of services is more than 
sixteen. Consequently not all can be accompanied by recitation of a verse of the 
famous siikta. Therefore some services are offered while reciting other mantras from 
the Vedic literature (the RV, the Brahmanas and Aranyakas), the selection of which 
follows a long tradition. Some services are explained as forming part of others, so that 
the number sixteen can be maintained in all cases. The offering of water for sipping 
(acamamya) is not counted separately when it follows some services, lik e the food 
offering. 186 In addition to the’ usual offerings (a seat, water to wash the feet, water for 
sipping etc.) services originally intended for a king (rdjopacdra) 187 are offered on 
special occasions, like umbrella (chatra), chowry (cdmara) 188 , mirror, (darpana), 


181 The term upacara is explained by Ramesvara in his comm, on the PKS p.138,17 as “causing a special 
comfort that is produced by the offered item” (atra upacara paddrthas ca kalpyamana dra\ya janitah 
sutdia visesah tam kuryat utpadayet) and by Jnanamala quoted in Raghavabhatta’s comm, on ST p. 288,4- 
6 as “leading (cara — yanti) the devotee near (upa) the deity”: 

bhaktya caite krta deve sadhakam. deva-sannidhim I carayanti yatas tasmad ucyante hy upacarakdh I 
samipe caranad vapi phalanam te tathoditah 11 

For a short history of the word upacara cf. Kane 5. p.35. Goudriaan in his translation of the Kasyapa- 
Jnana-kanda,p. 211 notes the term vigraha as a synonym to upacdra. 

182 For lists of upacaras of Vishvaksena-Samhita 20.209-217 (32 upacaras). 20.218-222 (16) and 
20.223-226 (11); Davepp. 386,24-394 (quoting different lists from 1 to 72 upacaras); Avalon (51978) 
vol. 2, pp. 506-510, quoting different lists, 64 upacaras are enumerated in PKS 4.5. Trbha p. 35,13-14 
states that 64 and 108 are mainly used in devipuja 

183 These are usually: Sandalwood paste (gandha). flowers (puspa). incense (dhupa), lamp (dTpa) and 
food (naivedya). Cf. Jnanamala quoted in Acarendu p.143,6. 

184 Cf. Oldenberg (1919), p. 47; for the number five cf. Krick (1982), p.105 and Abbott (1932) pp. 295- 
301; forsixteen ofGonda(1965 a),pp.ll5 -130; for eighteen cf, Stein (1936) and (1937). 

185 The PS of the Taittirlya branch of the Yajurveda has eighteen verses and consequently the puja of 
those belonging to this branch consists of eighteen services. Cf. n. 236 on p. 68. 

186 Cf. PP pp.127,2 - 128,1; Trbhap.35,23. 

187 Cf. Agni-Purana 245.1 for regalia. 

188 For illustrations of camara, vyajana, talavrnta cf. Mrgendragama, opposite p.24. 
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swing (andolana) 189 , fan (vyajana) 190 ; wooden sandals (paduka), sound of the conch 
(sankha-nada) 191 , songs (gita), instrumental music (vbdya), dance (nrtya), or 
elephants, horses 192 , recitation (of stories) from the Puranas 193 . In mental pujd (cf. 
p.88) many more items (such as palaces etc.) can be offered, as there is no restriction 
to imagination. This is reflected in the mdnasa-pujd stotras. In elaborate - especially 
Tantric - forms of pujd the fire offering (homa) 194 is being retained as well as the 
bali 222 offering to the bhutas. 

If at the time of worship some material is found missing it can be replaced by a 
substitute (pratinidhi), such as unbroken grains (aksata). 195 According to others one 
should offer flowers, if they are not available one should give water and if water 
cannot be had one should offer everything mentally. 196 In such cases the offering 
formula is sometimes changed from “I offer (samarpaydmi) X” to “I devise 
(parikalpayami) X”. it is considered better to perform a puja with simple means and 
employment of substitutes than not to perform it. Taking this into consideration the 
declaration formula (sankalpa) stresses that the offerings in the pujd are made 
according to the material available and according to one’s ability (yathd-sakti). 
However, one should aim at the best possible and not the second best. A person who 
can afford to worship with all services but uses substitutes instead will get a poor 
result. 197 

All materials offered should be in perfect condition and unspoilt, garments untom, 
flowers fresh and not smelled at 198 before, grains unbroken (aksata). The Pauranic 
mantras which accompany the offerings eulogize the services by saying that they are 
of the best quality which was available. 

The actual offering of the services in pujd does not require much time, unless the 
abhiseka bath is performed accompanied by the repeated recitation of a sukta or stotra 
for a particular number of times. 


189 Cf RVBKS fol. 22 b. 5. These items are offered after the recitation of the mantra-puspanjali (cf. list of 
upacaras. p.103, no. 2.18) and before the prayer (prarthana, ibid. no. 3.1). 

190 Cf.fn.215 above. 

191 Cf. BBKS. Ahnikakanda, fol. 52’b.3. Here the services are offered after giving the daksina and before 
performing the nirajana ceremony. 

192 Cf. Grtsamada’s mdnasa-pujd in Mudgala-Purana5.38.56ab. 

193 Cf.Rama-manasika-puja( = BSR p.576ff.),verse48. 

194 Cf. Gonda (1970), p. 79. In some earlier descriptions puja is a part of a regular homa (of Gonda 
[1970], p. 188, n. 238). For homa after the puja cf. PP (quoting Narasimha-Purana) p. 90,1-4 and pp. 207- 
209 in this book (homa as part of the Satyanarayana vrata). For a description of homa cf. Kane 2,pp. 207ff. 

195 Cf. VR p. 58,15-16: upacara dravyabhavepratinidhih I tatraiva dravyabhavepradatavyah ksdlitds 
tandulah subhdh I and Trbha p. 40,20: tandulan praksipet tesu dra\yalabhe tu tat smaran I - Such 
replacements are already known from other rituals, cf. Visnu-smrti 79.2-3: “On failure of Kusa grass he 
must employ Kasa or Durva grass instead. Instead of a garment (he may give) cotton thread.’' (Trans, by 
Jolly). 

196 Cf.Parama-Sarhhita5.73: 

dravyalabhe tu pujayam puspair api samarcayet I puspalabhe tu toyena toyaldbhe tu cetasd II 

197 Cf.MSm 11.30: 

prabhuh pratham akatpasya yo ‘nukalpena vartate I na sdmparayikam tasya durmater vidyatephalam II 
Cf. also p. 77 (list of offences in worship no. 24). 

198 Cf. Mantramahodadhi 22.90 ab: malinarh tuccha-samsprstam aghratam svavikasitam... 

Similarly Raghunandana’s Ahnikatattva(= Smrtitattva, vol. l)p.401.16-17 (quoting Sarada) and 
p.413,20-21 (quoting Kalika-Purana). Further Abbott (1932),p. 50 forthis prohibition. 
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If several deities are worshipped in one puja (e.g. the deities of the pancayatana 199 ) 
this can be done in two ways 200 : 

1. All services from invocation to prostration are offered to one deity first and then to 
others (kandanusamaya) 201 

2. All services are offered to all deities at the same time (padarthanusamaya). 


MANTRAS 

Mantras from the Vedie Literature 

In the puja performed by those belonging to the RV tradition of Maharashtra verses 
and passages from the RV, AB, TB and TA are employed 202 to accompany and 
sanctify the ritual acts. At first sight the selection of these mantras seems accidental; it 
has often been argued that mere similarity of words (without consideration of their 
meaning in the original context in which they occur) has been the principle for their 
employment. Such statements do not do justice to a way of thinking which is quite 
different from that of modern man. A sacred text is believed not to be restricted to the 
one meaning of the “original” context. As a manifestation of truth seen by divine seers 
it is considered to be meaningful in other contexts as well and applicable to every being 
at any time. It has hidden meanings which can be found out in meditation. Thus the 
mantra gandndm tva ganapatim havdmahe (RV 2.23.1) - originally addressed to 
Brhaspati - became a leading mantra in the worship of the elephant-headed Ganapati 
Ganesa on account of the words gandndm tva ganapatim. The person who discovered 
and employed this mantra first for Ganapati’s worship was perhaps well aware that 
the verse was addressed to Brhaspati in the original context. But as a verse of the Veda 
the stanza was believed to include the concept of the deity Ganapati as well. Closer 
examination of the mantras recited in the puja also reveals that there exists a long 
tradition for their employment in specific contexts and that their employment is quite 
meaningful and appropriate in many cases. This has already been shown by Apte 203 , 
Pillai 204 and Gonda 205 for the employment of Vedie mantras in Vedie rituals. “The 
mantras which, being of superhuman origin and considered partial material iz ations of 
the eternal truth, concentrated essence of divine reality, are to consecrate the ritual acts 
and to establish the contact between the worshipper and the divine, furnish us with a 
wealth of information on the meaning and purpose of the acts in connection with 
which they are pronounced. The application of a mantra to a new purpose may in 
principle be regarded as pointing to the conviction, on the part of a religious 


199 For pancayatana worship cf. pp. 49-51. 

200 Cf. Narayana’s comm, on AGS 1.24.7 for these two methods. 

201 Kandanusamaya is recommended for the pancayatana worship, e.g. Mantra-mahodadhi 22.43 and 
Acara-mayukhap. 60,1-2. 

202 The employment of mantras depends on the tradition: The Vaikhanasas of South India use different 
mantras than the Maharashtrian Rgvedins whose tradition is accounted for in this study 

203 Cf. Apte (1939-40) and (1940). 

204 Cf. Pillai (1958). 

205 Cf. Gonda (1972), (1977 h). pp. 502 ff., 565ff. and (1980 a), pp.5ff. 
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community, that there existed essential identity of, or at least a similarity between, the 
act to which the mantra originally belonged and the rite to which it was transferred.” 206 

“it is, speaking quite generally, true that in many cases the sole reason for the selection 
of a Vedic mantra for a special Vaisnavite purpose seems to have been that one of the 
terms contained in it has some affinity with a definite ritual act, although the hymn in 
its entirety is irrelevant, it is also true that in many cases these Vedic mantras were a 
superimposition upon a ritual with which they originally had nothing to do. We should 
however beware of generalizations; it no doubt goes too far to qualify any connection 
between a Vedic mantra and a Vaisnavite rite as ‘arbitrary’.” 207 

In the commentary on the text of the sodasopacara puja (pp. 104 ff.) I have 
endeavoured to show traditions of employments of mantras and to explain the reasons 
which might have led to their use in certain contexts. 

The most important mantras employed in the puja are the sixteen verses of the RV 
version 208 of the PS (RV 10.90). This famous hymn describes the sacrifice of the 
purusa by the gods through which the world was created. Purusa was later identified 
with Narayana and the hymn gained extraordinary importance in Vaisnavism. In ritual 
application the PS signifies the new birth of the sacrificer and purification from all 
evil. 209 

The contents of the single verses of the PS cannot be expected to be related to the 
services which are offered in the puja. Moreover the lists of services to be offered 
differ to the effect that not always the same verses accompany the offering of the same 
services. 210 Even then Halayudha in his Brahmana-sarvasva (12 th cent. A.D.) 
pp. 135,8-142,10 endeavours to interpret the meaning of each stanza as related to one 
service. 211 The same work interprets Vedic mantras which were employed in the pujas 
of Surya and the heavenly bodies, Siva and Candl (pp.125,1-150,17). 

Other Mantras and Hymns 

While males of the three upper castes whose upanayana has taken place are entitled to 
perform the puja accompanied by the recitation of mantras from the Vedic literature, 
women and those belonging to other castes may recite the so called Pauranic 
mantras. 212 These are Skt. mantras from, the Purana literature which are 
comparatively easy to pronounce (being unaccented) and were composed specifically 
for the use in puja. Their sources are difficult to trace as they occur in many texts with 


206 Gonda(1972), p.2. 

207 Ibid.p.22. 

208 xA 3.12 knows a version of the PS with eighteen stanzas which is employed in a.puja with eighteen 
services. The TA version occurs in (Hiranyakesyahnika) Acarabhusanapp. 223,21-228,24. it is said to be 
employed in the puja with eighteen services by the Yajurvedins (Trbhap. 35,28). - For different versions 
of the PS cf. Shende (1965); for its employment in different rites cf. Gonda(1968--69), pp.500-502. 

209 Cf. Krick (1977), pp. 92-93; for the recitation of stories of creation for the purpose of regeneration cf. 
ELIADE (1957), p.l 15. 

210 Rgvidhana 3.31.6ff. notes which stanza of the PS should be employed for which offering; cf. also 
Smrti-candrika, Ahnikakanda (quoting Narada), pp.553ff. 

211 Verse 1 to avahana, 2 to dsana, 3 to pddya, 4 to arghya, 5 to acamamya, 6 to sndruya, 7 to 
dcchddana, 8 to yajnopavita, 9 to gandha, 10 to Puspa, 11 to dhupa, 12 to pradipa, 13 to naivedya, 14 to 
anjali-karanam , 15 to pradaksina and 16 to udvasana. 

212 Cf. p. 56. For Vedic and Pauranic mantras cf. also Kane 5, pp.918ff. 
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a great number of variants. Further the so called “namaskara-mantra” can be used, 
e.g. “salutation to Visnu, I offer X.” 

Hymns of praise (stotra) may occur at two stages of the puja: They may be recited at 
the time of the abhiseka, a special kind of bath. But more often, Vedic suktas are 
recited in this place. Stotras may further be recited immediately after the completion of 
the puja At the time of abhiseka; suktas 213 as well as stotras may be repeated for a 
specific number of times, e.g. the Siva-mahimna stotra (attributed to Puspadanta) for 
Siva is repeated eleven times (eleven being the number associated with Rudra-siva), 
the Ganesa atharvasrrsa (Upanisat) 214 for Ganesa twenty-one times (it being the 
number connected with offerings of durva, modaka etc. to Ganesa). 

The recitation of stotras at the end of the current form of 
the daily smarta puja is not too common; but it forms an 
important part of Tantric puja. 215 PP p. 94,7 f. 
recommends the recitation of the Visnu-sahasra-nama- 
(stotra) in this place. 

In Maharashtra, mantras in vernaculars are not employed 
during the puja 216 , except for the aratis. These are 
metrical compositions in matra metres (like parilind) 217 ; they are sung in praise of the 
deity while vertically rotating (clockwise) burning camphor (karpura) or lamp(s) of 
wicks soaked in ghee or edible oil in front of the icon (cf. illustration). This 
corresponds to the act of nirajana (cf. p. 170 no. 2.15). The singing of the drati may 
be accompanied by handclapping; rhythmic sound of cymbals, ‘ drums or bell(s). The 
aratis which are current in Maharashtra are composed in Mar. and Hindi. The ones in 
Mar. contain the refrain “victory, O god(dess), victory O goddess) ... “ (jaya deva 
[devi] jaya deva [devi)). Early aratis, known as jatis 218 were composed by 
Mhaimbhat, the author of the Lllacaritra and are known as Jatlca Dasaku, a group often 
jatis. 219 The beginning of one of them is quoted in Baidevbas’ Pujavasara (cf. p.43) - 
written ca. 1278 A.D. - and is known to have been used in the worship of Cakradhara, 

Those aratis composed in Skt. 220 (aratrika, artikya, nirajana) seem to be imitations of 
the Mar. aratis. It is customary in Maharashtra to sing the Ganapati-arati by Ramdas 
first and then aratis in honour of other deities. The translation of this famous drati 
follows here for illustration: — 



213 For the repetition of Vedic suktas at the time of abhiseka cf. p.l51 

214 Although this composition is named upanisat it has the characteristics of a stotra. Cf. 
BURNEMANN (1984), p. 87 n. 78. 

215 For stutis employed towards the end of the Tantric puja (before begging the deity’s pardon 
[ksamdpana]) cf. Dave, pp.574,16-599,9 

216 But cf. Gonda (1970), p. 77 for the songs of Dravidian poets, the Alvars, in South Indian temple 
ceremonies and the use of Tamil in worship under influence of the bhakti movement (ibid. p.78). 

217 For the metres occurring in aratis cf. Patavardhan (1937) index; Gokhale (1967), pp. 233ff. 

218 Jati is a corrupt form of Skt.yawn' (3 rd sg. present tense of the root ji, to be victorious). 

219 Printed in Gokhale (1967), pp.254-255. 

220 Cf. de\ya aratrika by Madhva-munisvara(ca. 1700—1800. A.D.), printed in Stotraratnavalpp. 90-92 
and Siva-nlraj ana, printed in BSR pp.417-419. 
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“The giver of happiness, remover of sorrow, [he] leaves no trace of obstacles, 
confers love, [this, is] his grace. He has all over his body beautiful application 
of ver mil ion. Round his neck a garland of pearls glitters. Victory, O god, 
victory, O god, victory to [you] whose form is auspicious. By mere sight [of 
you alh wishes are fulfilled. (1) 

O son of Gauri, on you[r forehead] is an ornament studded with gems. [You 
have] sandalwood paste applied [to your body and] kunkuma and saffron. The 
crown studded with diamonds shines beautiful. On the feet anklets [and] bells 
jingle. O god, victory ... (2) 

O you with a protuding belly [and] a yellow [silken] garment, having a large 
snake as girdle, a straight trunk, a curved mouth, three eyes, Ramdas is 
waiting for you [to come to] his house. O you who are worshipped by the best 
of the gods, respond [to me] in difficulties, protect at the end of life, o god, 
victory ... (3)” 221 

Some aralis are used in connection with special rites, lik e the kakaddratis. 222 

DEFICIENCIES IN WORSHIP & ATONEMENTS 

The fear of the evil consequences of offences which one might have unknowingly 
committed in the ritual is reflected in the prayer to Visnu for forgiveness which is said 
at the end of every pujd. Several lists have come down to us which enumerate in 
somewhat non-logical order such acts which are considered offences, deficiencies 
(aparadha, apacdra) in Visnu’s worship. It should however be mentioned that these 
lists do not seem popular in modern ritual practice at least in Maharashtra, and that the 
atonements (prayascitta) 223 enjoined by them do not seem to be followed. The 
following lists of offences are known to me:— 

a) VP, chpts 129 to 136 lists thirty-two offences together with punishments and 
atonements to prevent these punishments. A summary of the contents of these 
chapters occurs VP 116.5-36 and another one, which is incomplete and shows a 
different sequence; VP 177.5-7, 177.9 and 177.11. Here the number of offences 
is said to be thirty-three instead of thirty-two; the actual list, however, contains 
less offences. Some are additional to the ones occurring VP 129-136; this list 
gives only a few atonements. VP 129-136 is quoted in PP pp.166,11-188,4 in an 
abridged form with Mitramisra’s short explanations. The textual version of the 
PP is somewhat corrupt and frequently deviates from VP; The chpts of VP are 
further summarized in Raghunandana’s Ahnika-tattva (= Smrti-tattva vol. 1) 
418, in Vamsldhara’s BDP p. 156,8-16 ad BhP 7.5.23, in Krsnabhatte Anne’s 
Ratna-mala pp.1211,21-1213,20 on the Nirnayasindhu, and in Nityacarapaddhati 
p.481,8-18 and Nityacarapradlpa, vol. 1, pp.596,16-599,14. 

b) PR pp. 118,1-122,6 attributes another list of allegedly thirty-two offences (the 
actual number is twenty-five) to VP, chpt 45; this list cannot be located in the 
printed edition of the Purana. 


221 According to the text printed in Samartha-grantha-bhandar, ed. L. R. Parigakar, Murmai 21978, p. 
628,7-12 and 628,28-30. 

222 These are aratis recited in the early morning to wake up the deity in the temple (cf. p.62). 

223 For general information on atonements, the etymology of the word prayascitta and a list of 
atonements cf. Kane 4, pp.57-152; further Gonda (1980b), pp. 286-293 and Gampert (1939), pp.23--29. 
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c) A third list of thirty-two offences occurs in PR pp. 122,11-123,4 as quoted from 
an unidentified source. PP pp. 188,9-189,2 quotes this list as coming from the 
“Agama”; BDP p. 257,7-13 ad BhP 6.8.17 quotes it as belonging to the 
“Pancaratra”. it further occurs in Jlva Gosvami’s Krama-samdarbha p. 160,8-15 
ad BhP 7.5.23, Nityacara-paddhati p. 478,1-16 and Nityacara pradlpa vol. 1, pp. 
592,15-593,10 with notes and explanations p. 593,11 ff. Ratnamala p. 1215,4-18 
quotes it as coming from “Agasti”; in Acarendu pp. 175,22-176,7 it occurs 
according to “a teacher of the Vaikhanasa school”. 

d) A list of thirty-two offences occurs in Ratnamala pp. 1214,3-1215,2 as coming 
from the “Krsna-bhattlya”. 

e) Ten offences according to the “Padma” (= Padma-Purana ?) 224 are listed in BDP 
p. 155,17ff. ad BhP 7.5.23. 

f) A list of one hundred -offences according to the Garuda-Purana is quoted in 
Ratnamala pp. 1215;26-1225,21. 

g) PP p. 189,14-18 (quoting VP), p. 191,11-13 and PR p. 123,6-11 225 list other single 
offences and atonements quoting various sources. Moreover the Pancaratra- 
Sarhhitas frequently mention offences in the pujd in chapters treating of 
atonements. 226 

The offences provided in these lists consist mainly of violations against the ritual 
purity which is necessary for worship, thus referring to the worshipper’s purity, that 
of his garments, his diet, objects touched by him; others concern the etiquette of 
behavior in temples 227 , or the worshipper’s mental attitude 228 . it is beyond the scope of 
the present work to summarize the contents of all these lists. In the following only 
lists a, band c are provided. Although not all offences occurring in these lists are 
directly connected with pujd, they are supplied here to give some idea about general 
rules of conduct. 

(a) List of 32 offences in puja occurring VP 129.(5)-136 229 

1. Devotee’s partaking of the food obtained from a king (rdjanna). 230 

2. Additional reference: VP 177.5; 116.5 (here: Partaking of food obtained from 
others). 

3. Going near the icon without having cleaned one’s teeth. Ref. also VP 116.6; 177.5. 

Touching the icon [directly] after sexual intercourse [and] without bathing 
afterwards. 231 Ref.: also VP 116:7; 177.5. 

4. [Worship] after touching (PP: seeing) a dead body [and] after going to the burning 
place. 232 


224 This list cannot be located in the printed ed. of the Purana. 

225 Cf also Rangachari (1931), p. 78. 

226 Cf. Varadachari(1982),pp.403ff. fortext places. ‘E.g. Padma-Sarnhits pt. 2, chap. 18. 

227 E.g. list b, no. 7: Spitting in the temple; list C.no. 28: Turning one’s back on the deity. 

228 E.g. list a, no. 12; Touching the icon with an angry mood. 

229 The text of VP has been compared with the quote in PP pp.166,11-188,4. 

Cf. further Rangachari (1931), p. 78 forthis list. 

230 Rajanna is forbidden “because passion etc. are characteristics of a king’s conduct’’ (VP 129.15); for 
this prohibition of further MSm 4.218 and Ahnika-prakasap. 506,25f. 

231 MSm 5.144 prescribes abath after sexual intercourse. 
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5. Touching the icon after touching a menstruating woman. Ref.: also VP 177.6 
(adds: Touching a woman who is impure by childbirth). 

6. Staying near the icon after touching a dead body (cf. no. 4). Ref: also VP 116.9 
(after seeing a dead body); 116.10 (touching it); 177.5. 

7. Breaking wind while touching the icon. Ref.: also VP 177.10; om VP 116. 

8. Voiding stool (PP adds: urine or semen) during the worship. Ref.: also VP 116.11; 
177.5. 

9. Abandoning the [prescribed] mantras [and] talking [irrelevant things] during the 
worship. 

10. Wearing a blue garment while going near the icon. Ref.: also VP 116.12; 177.7. 

11. Going near the icon without having rinsed the mouth according to the 
rule. Ref.: also VP 116.14. 

12. Touching the icon with an angry mind. Ref.: also VP 116.15; 177.6. 

13. Worshipping with unsuitable flowers. Ref.: also VP 116.16; 177.9. 

14. Wearing a red (rakta) garment 233 while going near the icon. Ref.:alsoVP 116.17; 
177.7. 

15. Touching the icon in the darkness without [lighting] a lamp. Ref.: also VP 116.18; 
177.10. 

16. Wearing a black garment 234 during the worship. Ref.: also VP 116.19. 

17. Wearing an unwashed garment during the worship. Ref.: also VP 116.20; 177.7. 

18. Offering of residual food eaten [and thus polluted] by a dog. 235 

19. Going near the icon after eating boar’s meat. 236 Ref.: also VP 177.8 (VP 116.22: 
After eating fish). 

20. Going near the icon after eating the meat of web-footed animals (i.e. duck, frogs 
etc.). 237 Ref.: also VP 116.23; 177.8. 

21. Worship after touching a lamp. 238 Ref.: also VP 116.24 (touching a lamp without 
performing acamana afterwards for purification). 

22. Touching the icon [directly] after coming from the burning place [and] without 
bathing (cf. no. 4). Ref.: also VP 116.25. 


232 According to the dharma-sastras the pollution caused by touching a dead body, a menstruating 
woman or one who is impure after childbirth (cf. no. 5) is to be removed by taking a bath (cf. Ahnika- 
prakasapp. 202,24ff.). 

233 A red garment is prohibited by e.g. Ahnikaprakasa (quoting Nrsimha-Purana), p.244,18 

234 Cf. Abbott (1932), pp. 276ff. for this prohibition. 

235 Cf. Kurma-Purana 2.17.26 c for prohibition of food which has been smelt 
at by a dog. 

236 MSm 5.19a prohibits the eating of the village pig (vid-varaha). 

237 MSm 5.13a prohibits the eating of web-footed animals (jalapada). 

238 Cf. VP 117.5 for the necessity of washing one’s hands after having touched a lamp. Similarly 
Acarendu p.167,9-10 about touching a lamp at any other than the time of piijd 
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23. Going near the icon after eating oil cakes (pinyaka). 239 Ref.: also VP 116.26; 

177.6. 

24. Offering boar’s meat 240 [as naivedya). Ref.: also VP 116.27. 

25. Going near the icon after drinking alcohol. Ref.: also VP 116.28; 177.10. 

26. Eating safflower (kusumbha) 241 (before worship) or offering it (as naivedya) 242 . 
Ref.: also VP 116.29s 

27. Wearing another’s unwashed garment while worshipping. 243 Ref.: also VP 116.30; 

177.7. 

28. Eating newly harvested rice given by someone without offering it to the deity. Ref.: 
also VP 116.31; 177.8. 

29. Offering incense without offering sandalwood paste (gandha) 244 and garlands 245 . 

30. Going near the icon while wearing shoes on one’s feet. Ref.: also VP 116.32; 

1778. 

31. Waking up the deity without sounding the drum. Ref.: also VP 116.36; 177.10. 

32. Going near the icon while belching due to a rich undigested meal [and] without 
taking a bath. Ref.: also VP 116.34; 177.10. 

(b) List of offences quoted in PR pp. 118.1-122.6 as coming from VP 246 

1. Disturbing singing, instrumental music, dance, telling of religious stories, etc. [in the 
temple]. 

2. Bowing to the icon while one’s body is covered with a cloth. 

3. Bowing to the icon while wearing a black [woolen] blanket. 

4. Entering the temple with oil smeared on one’s body 247 and shoes on. 

5. Throwing nails, hairs, bones in temples. 

6. Throwing away chewed betel in the temple. 

7. Spitting in the temple. 

8. Worshipping after having gone to the burning place. 


239 According to Kurma-Purana 2.17.24 pinyaka, of which the oily substance has been extracted is 
prohibited as an offering in the sraddha. 

240 For the prohibition of pork as an offering for naivedya cf. Visnu smrti 66.14. 

241 For the prohibition of safflower to Brahmins cf. Kurma-Purana 2.17.19, Ahnika-prakasa (quoting 
Devala) p.513,20 and (quoting, Brahma-Purana] p.516,23. 

242 Om PP; cf. VP 136.76-77. 

243 Garments are a sort of double of the person to whom they belong. 

244 Cf.fn.26 on p. 33. 

245 Cf. VP 117.37-40 where the offering of incense, garland and sandalwood paste is prescribed. 

246 Cf. also Rangachari (1931), pp. 76-78; Varadachari (1982), pp. 404-405 for this list, which cannot be 
located in the printed VP. 

247 Cf. also VP 116.33, 
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9. Urinating in the temple. 248 

10. Voiding excrements in the temple. 

11. Worshipping after having gone near a dead body. 

12. Entering the temple after having carried a dead body. 249 

13. Worshipping after eating at a sraddha rite. 

14. Staying in the shadow of the vimdna without performing circumambulation. 

15. Voiding excrements and urine near the temple. 

16. Talking incoherently near the icon. 

17. Taking away the lamp [from the icon] to another place. 250 

18. Going away while narrating of [sacred] stories is going on in the temple. 

19. Lying in the temple with legs stretched out 251 , letting saliva flow. 

20. Offering flowers which are reserved for other purposes. 

21. Entering the temple [directly] after coming from another house (temple ?) without 
bathing. 

22. Considering [Visnu] as equal [and not superior] to other gods. 

23. Smelling at flowers which are to be offered. 

24. Taking a bath after touching Candalas or out-castes who are near Visnu’s temple 
[and] have come to serve Visnu during a festival [thinking oneself impure by their 
touch]. 252 

25. Performing acamana after drinking the [holy] water used for washing Visnu’s feet 
and [for washing the feet] of Vaishnavas. 253 

(c) List of 32 offences in worship occurring PR pp. 122,10- 123,4 254 

1. Entering a temple in a vehicle or with shoes on. 

2. Not serving at a deity’s festival. 

3. Not bowing before the deity. 

4. Saluting with only one hand. 255 


248 Forthis prohibition cfGautama-Dharma-sutra9.13. 

249 For impurity caused by carrying a dead body cf. various dharma-Sastra texts. 

250 It is considered very important that the oil lamp in front of the icon is kept burning continuously. Cf. 
Trbhap. 55,5 (quoting KalikaPurana): naiva nirvapayeddipam na haredanyato ‘piva I 

251 Forthis prohibition cfGautama-Dharma-sutra9.14. 

252 This means that, during a festival there should be no caste distinction among Vaisnavas. 

253 After drinking the pure water used for bathing the icon or the’ feet of Vaisnavas, which is considered 
as very sacred, acamana, which is a means of purification, is not prescribed. 

254 Cf. also Varadachari (1982),p.405 and Rangachari (1931),p. 78. 

255 This offence is also mentioned in VIraraghava’s Bhagavata candrika and Vijayadhvaja’s Pada- 
ratnavall ad BhP 10.22.19A f. (according to BhP trans. by Tagare, p.1398) and the punishment for it is 
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5. Performing the circumambulation before salutation [and thereby disturbing the 
sequence of offerings in the pujd ]. 

6. Bowing etc. to the deity while being in an impure condition. 

7. Stretching one’s feet before [the icon]. 

8. Sitting with one’s knees raised and encircled by one’s hands (paryan-kabandhana) 
before [the icon]. 

9. Sleeping [in the temple]. 

10. Eating [in the temple]. 

11. Talking falsely (mithya) [in the temple]. 

12. Talking loudly [in the temple]. 

13. Talking irrelevant [things in the temple]. 

14. Weeping [in the temple]. 

15. Quarreling [in the temple]. 

16. Troubling [others in the temple]. 

17. Favoring [others in the temple]. 

18. Flirting with women [in the temple]. 

19. Obscene speech [in the temple]. 

20. Breaking wind [in the temple]. 

21. Covering oneself with a blanket [in the temple]. 

22. Abusing others [in the temple]. 

23. Praising others [in the temple]. 

24. Offering of ordinary material [in worship] when one can afford more. 

25. Eating [of food] which has not been offered. 256 

26. Not offering seasonal fruits etc. 257 

27. Offering [of food] that has [partly] been eaten and left over. 258 

28. Sitting with one’s back [turned to the deity]. 

29. Saluting others [in front of the deity]. 

30. Silence before one’s guru. 259 

31. Praising oneself [in the temple]. 

32. Abusing [other] deities [in the temple]. 


said to be the cutting off of the other hand which was not used in saluting (cf. comm, ad BhP 10.22.19B); 
further PP p.88.1-2: 

eka hasta pranamas ca eka caiva pradaksina I akdle darsanarh caiva hand punyarhpurakrtam 11 

256 Cf. list a, no. 28: Not offering newly harvested rice. 

257 For this prohibition cf. ManavaGS 2.3.9. 

258 Cf. list a, no. 18: Residual food eaten by a dog. 

259 PP p. 189,2 explains: Silence when one’s guru is praised (guror maunarn guroh stutau maunam). 
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The punishments for these offences consist mainly in being reborn as (different kinds 
of) animal(s) for a certain number of times, besides from spending a certain number of 
years in one (or several of the hells. Often one can observe a connection between the 
nature of the offence committed by the worshipper and the species of animal as which 
he is said to be reborn. 

The atonements provided by VP with list (a) aim at inner and outer purification and 
thus consist mainly of restrictions regarding the food (fasting, eating of selected items 
like barley, eating of the five products of the cow (pancagavya) 260 , which are said to 
cause inner purification), sleeping in the open (akdsasayana) or lying in water 
(jalasaya). They include old practices like candrayana 261 , tapta-krcchra 262 , 
santapana 263 and prajapatya 264 . A connection between the nature of the offence and 
the atonement can sometimes be seen clearly. Thus the atonement for touching the icon 
in the darkness without lighting a lamp (list a) no. 15) includes the covering of one’s 
eyes for fifteen days. 

Instead of the atonements enjoined by VP, which are hard to observe, the texts 
mention easier methods 265 : VP 177.25 states that one’s sins disappear in course of a 
year if one observes a fast at the holy places Sukara (fifth a) 266 or Mathura and baths in 
the Yamuna and Ganga there. 

According to Sandilya-Smrti 2.88 all patakas are got rid off by looking (respectfully) 
at the icon of the deity from its feet to its head. PP p. 189,4-5 (quoting SkP) 
recommends the recitation of a chapter from the BhG as an atonement for thirty-two 
offences in worship. According to Mitramisra’s comment (PP p.189,7-8) the reading 
of sacred texts is no atonement for heavier offences. 

PP p. 191,16-17 (quoting SkP) assures that the deity who is respectfully worshipped 
even with a single lotus pardons a thousand offences. The power of Visnu’s name is 
often believed to wipe out sins. 267 Thus the soclasopacdra puja ends with the prayer 
to Visnu: “I immediately bow to Acyuta ( = Visnu) by remembering whom and 
uttering whose name a deficiency in austerity, puja and ritual, etc. is made up for.” 

Similarly also BhP 8.23.15-16: “How can there be any deficiency in ritualistic 
performance, where You, the presiding Lord of all religious acts ... are worshipped 
with complete devotion The recital of Your name rectifies all the defects arising out of 
... wrong ritualistic procedure, inopportuneness of time and unsuitability of place or in 
the provision of materials for sacrifices.” 


~ 6U i.e. milk, ghee, curd, cow-dung and cow-urine, all mixed together. 

261 Cf. Kane 4, pp. 134-138 and Gampert (1939), pp. 53ff. for this atonement. 

262 Cf. Kane 4, pp. 138-139 for a discussion of this atonement and Gampert (1939), pp. 48-49. 

263 Cf. Kane 4, p. 151 and Gampert (1939), pp. 48-49 for this atonement. 

264 Cf. Kane 4, pp.145-146, Gampert (1939),pp. 47ff. 

265 For a list of such general prayascittas cf. also BDP p. 156,18-27 and Krama-sandarbhap.l60,27f. ad 
BhP 7.5.23 and Nityacarapradlpa vol. 1, p.595,14f. 

266 i.e. Soron on the west bank of the Ganga between Bareli and Mathura (cf. Kane 4, p. 808). 

267 Cf. also Kane 4, pp.50-51. 
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PtJJA AND KARMA-KANDA 

The daily puja - being a ritual act belonging to the duties to be performed during the 
day (ahnika) - is understood as belonging to the part of the smrti dealing with ritual 
practices (karma-kanda) 268 and forms part of the yoga of ritual works and duties 
(kriya /karma-yoga) 269 , apath which is said to lead finally to liberation (moksa). 

The value of karma yoga as a means of liberation has often been underestimated in 
favor of the importance ascribed to jnana yoga 270 , especially in the present, where 
there is little regard and understanding for rituals. Often the term karma-kanda is used 
in a pejorative sense, implying that practices are being followed blindly by tradition 
without an understanding of their significance. There are several reasons for the bad 
reputation of karma-kanda. A traditional exponent of Saktism S. C. V. Bhattacharya 271 
regards the “eagerness to avoid labor” 272 as the root cause for the “unswerving faith in 
such Sastras as seek to establish the superiority of Jnana-kanda”; as the daily duties 
prescribed by the texts “are doubtless troublesome things”. But the renunciation of 
karma as advertised by such devotees is “renunciation of the Sandhya prayers, daily 
and occasional worship of the Deity ... but not of such things as the maintenance of 
wife and children, earning and spending money, eating ....” The scriptures do not 
enjoin the abandonment of obligatory rites as the daily puja or substitution by a so 
called “symbolic” or mental performance, to which only trained people are entitled who 
have the mental capacity to perform such type of worship. 

But the current bad reputation of karma-kanda is also due to some common defects in 
the performance of the rituals that one can frequently witness, and in the attitude of 
many devotees as well as priests, who often let the puja degenerate into a purely 
mechanical performance owing to repeated performance. Over-importance attached to 
outer purity - which is achieved through bathing and wearing of pure garments - and to 
formal elements sometimes goes together with negligence of the appropriate mental 
attitude. 273 Against these tendencies some authorities have emphasized the importance 
of mental purity 274 and devotion (bhakti) declaring that worship without devotion is as 
good as not offered. This aspect has particularly been stressed by followers of the 
bhakti movement who have included puja as one of their spiritual practices. 


268 The term karmakanda - originally referring to Srauta sacrifices - is also used as a general term to 
denote any religious act and ritual practice of the smart a and Tantric tradition, such as puja and sandhya. 

269 Patanjali’s Yogasutra2.1; tapah svadhyayesvarapranidhanani kriya-yogah I 
and Matsya-Purana 258.2 ab: kriyayogampravaksyami devatarcanukirtanam I 
Some of the Agamas have kriyapada as one part. 

270 The remark in Matsya-Purana 258.1 cd that karma-yoga is a thousand times superior to jnana-yoga 
(jhana-yoga-sahasrad dhi karma-yogo visisyate) has to be understood as a reaction to such 
underestimation of rituals. 

271 In Tantra-tattva(= Avalon 1978) vol. 2. 

272 Ibid.p.390; similarly already Krtya-kalpataru; Moksa-kandap.146,2-3 (quoting Yogin Yajnavalkya): 
parijnanad bhaven muktir etad alasya laksanam I kaya-klesamayam caiva karma necchanty apanditah 

273 This has often been ridiculed, e.g. Therlgatha 240-244. 

274 For mental purity ef. Parama-Samhita4.71 ab: aprasa.de hi manasah- karma-yogo ‘pi nisphalah I 
and Kane 4, pp.310-311. 
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Excursus: A note on the place of puja in the bhakti system 275 

The system of nine-fold bhakti 276 comprises the listening (sravana) to the names and 
stories of Krsna, singing (kirtana) of his names and glory, remembering (smarana) 
his names, rendering service to his feet (pada-sevana), worship (arcana), paying 
obeisance or bowing down (vandana), being his servant (ddsya), being his friend 
(sakhya), offering oneself to his service (atma-nivedcina) The fourth member of this 
list, pada-sevana, is explained by Mitramisra in Bhakti-prakasa p.65,23 as “service to 
the Lord” (bhagavat-paricdrya) which includes waving of chowries (cdmara), 
swinging (andolana) the icon, participating in holidays and big festivals. The 
Kantimala p.160,4 on Bhakti-ratnavali defines it as “service to an icon etc.” (paricarya 
pratimadau), while Krama-samdarbhe p. 158,27 ad BhP 7.5.23-26 interprets it as 
“seeing the icon, touching it, circumambulating it... “ 

The fifth member, arcana, is taken by the Bhakti-prakasa as puja which is said to be 
the cause of happiness (abhyudaya) and ultimate liberation (nihsreyasa) 277 . Bhagavat 
prasadacarya’s Bhakta manoranjanl p.162,26 ad BhP 7.5.23-26 defines arcana as 
“procedure of puja with services [as they are] available”. 

The sixth member, vandana, refers to the bowing down (nail) — prostration before the 
icon 278 , an independent act of devotion expressing complete self-surrender. 

BhP 9.4.15ff. narrates the story of king Ambarisa, an ideal bhakta of Visnu, who 
dedicated all his actions 279 to Visnu’s service. “He engaged his mind (in meditating) on 
the lotus-l ik e feet of Lord Krsna, his speech in singing of the excellences of Lord 
Visnu (Vaikuntha), his hands in services e.g. cleansing the temple of Hari and such 
other duties, and his ears (sense of hearing) in listening to excellent stories of the 
Imperishable Lord. He employed his eyes (faculty of seeing) in beholding the images 
and shrines of god Visnu (Mukunda), his tactile sense in embracing the persons of the 
servants of gods, his olfactory sense in smelling the fragrance of the TulasI leaves 
dedicated to his feet, and his tongue (sense of taste) to what is offered to the Lord. 

He used his feet in walking to the holy places hallowed with Lord Hari’s feet, his head 
to bow down to the feet of god Visnu (Hrisikesa), his own desire in the humble 
services of the Lord, and not for the ful fillm ent of his worldly desires ... 

In this way, he dedicated all his acts and round of duties to the glorious Lord Visnu 

”280 

Therefore the ritual of puja - being a way of expressing bhakti - is described in texts 
treating of bhakti, such as BhP 11.27.7 ff. (part of the Uddhavaglta, explaining 
kriyayoga), Bhakti-prakasa pp. 80,13-118,10 and Gopala Bhattas Hari-bhakti-vilasa, 
chpts. 3-11 281 . According to Krama-samdarbha p.159,30-31 ad BhP 5.7.23-26 the 


275 For this section partly made use of text places collected by GAIL (1969) in the chapter “Bhakti im 
Kult”,pp. 79-86. 

276 cf. BhP 7.5.23. 

277 Bhakti-prakasap. 80,13. Similarly Kantimalap. 176,4 on Bhakti-ratnavali and Bhakti-sandarbha 
(quoted in DE [1942], pp.281-282). 

278 Bhakti-prakasapp.l 19-120. 

279 For the dedication of all actions cf. also Siva-manasa-puja-stotra, v.4 (ed. in BSR 2 ,p. 34). 

280 BhP 9.4.18-21 (translation by Tagare). 

281 Quoted in DE (1942), pp.349-371. 
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Bhagavata 282 tradition, however, does not insist on the necessity of ceremonial 
worship as much as the Pancaratra system does. The way of ceremonial worship is 
especially recommended to rich householders who can thereby ut iliz e their wealth in an 
appropriate way (p.159,35). 

The passages of the BhP dealing with puja emphasize certain characteristics of 
worship: 

1. Worship with little means offered in a spirit of devotion exceeds an elaborate ritual 
carried out in a purely mechanical manner: 

“The Lord said: ‘What present have you brought for me from your house; O 
Brahmana! Even the slightest offering - a particle given with affection by my devotees 
is considered by me as very great, but even if a lot of presents are given to me by one 
who is not my votary, they are not conducive to my joy or satisfaction. 

A person who devoutly offers me a leaf, a flower, a fruit or even water, I enjoy that 
which has been brought to me with devotion by a person of controlled and pure 
mind.” 283 

Worship should be performed without expectations. 284 The merit gained by the 
performance of religious rites with selfish motives can only lead to the enjoyment of 
heavenly pleasures for a li mited time, resulting in rebirth; it does not lead to final 
liberation. 285 But:— 

“A person who follows the path of disinterested devotion to me, directly attains to me 
only ...,” 286 

The worship should not be restricted to that of icons but is to be offered to all forms of 
the Lord: 

“He who foolishly neglects me, the controller of the world dwelling as a Soul (atman) 
in all beings, and worships merely the images, is (as if) offering oblations in ashes 
(instead of in the fire).” 287 

But although the Lord is present everywhere the icon worship is recommended to 
those devotees who have not real iz ed this truth. 288 

AIMS OF PUJA 

At the beginning of the puja its performance has to be declared by the sahkalpa 
formula 289 which specifies the kind of puja that is going to take place and the fruit that 
is desired. According to the dharma-sastras the sahkalpa is necessary for the 
performance of all religious acts (including the daily bath and handing over of gifts), 


282 For a distinction of these two groups cf. Gonda (1977 a), p.48. 

283 BhP 10.81.3-4 (translation by Tagare); for the last verse cf. also BhG9.26. For a similar view cf. BhP 
11.27.18. 

284 Cf. BhP 3.32.5-7 and 3.29.15-16. 

285 BhP 3.32.3. 

286 BhP 11.27.53 (translation by Tagare). 

287 BhP 3.29.22 (translation by Tagare). Forthe “places of puja ” (puja sthanasT cf. pp. 43 ff. 

288 Cf. BhP 3.29.25: 

arcadav arcayet tavad isvaram mam svakarmakrt I ydvan na veda svahrdi sarvahhutsv avasthitam 11 

289 Cf.pp. 113ff.; cf. furtherGhosha (1871), p. XXAl (app.). 
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for in strict theory a rite yields its complete fruit only when it is performed 
consciously. 290 

Contrary to this many popular stories tell about people who gained much reward by 
unconsciously fulfilling the conditions of a vrata. 291 In any case, the conscious 
performance of a rite yields more reward. 292 

The wishes pronounced by the worshipper in the sankalpa formula of the daily puja 
are of general nature and pre-given by the text of the puja which cannot be deliberately 
altered: “ ... [I shall perform puja] for obtaining for myself the fruit which is vouched 
for in the sruti and the Puranas, for obtaining for us with family and dependents [with 
bipeds and quadrupeds] increase of happiness, stability [long] life, health, wealth and 
for an all-out prosperity, for the satisfaction of the noble deity so and so.” 

Naimittika pujas have their specific pre-given declaration formulas which slightly 
differ. Optional (kamya) pujas are characterized by the desire for the fulfi ll ment of a 
particular material wish or the declared aim to harm others by such acts as the sat- 
karmas (“black magic”). 

The sankalpa is in a sense completed in the dedication (samnyasa or samarpanam) at 
the end of the puja, which expresses the wish that the deity be pleased with the 
worship 293 and includes the dedication of the fruits of the ritual to brahman, the 
highest principle 294 . Without this dedication the worshipper cannot obtain any result. 
This is not only in spite of his dedication of the merit but because of it that the ritual is 
believed to bear the fruit which is desired by the devotee. The deity, having accepted 
the offerings of the puja, which are given in the same manner as to a distinguished 
guest 295 has thereby been connected with the devotee and - being pleased - ‘is bound to 
fulfill his wishes. 296 The devotee offers to his god and thereby adds to the god’s power 
that he may be able to give and that “the life process may not stagnate because of any 
lack of potency.” 297 This exchange is also indicated by the practice of returning a part 
of the offerings brought to the temple by the devotee. After the puja the food offered 
to the icon (naivedya) becomes god’s “grace” (prasada) and is eaten by the 
worshippers with devotion, who thereby earn merit and communicate with the god. 
The water used in bathing the icon is looked upon as sacred water (tirtha) and is 
drunk; the flowers offered (nirmalya) are placed on the head. In all these cases the 
devotee partakes of the “left-overs” (ucchistha) of the deity in the belief that it will 
enable him to obtain power. 

As the daily puja - and to a certain extent also the naimittika pujas are duties of the 
householder enjoined by the dharma-sastras, the omission of which would be an 


290 BhavP (quoted by Dave, p.405,5-6):— saiikalpena vina karma yat Idficit kurute janah I phalarh ccipy 
alpakam tasya dharmasyardhaksayo bhavet II 

291 cf. the famous story of the hunter who gained the merit of the Sivaratri vrata by unconsciously 
fulfilling the rulings laid down for this vrata in Siva-Purana, Kotirudra-S amhita, chap. 40, v.4ff. 

292 BhP 10.24.6: 

jnatvajnatva ca karmani jano ‘yam anutisthati I viduso karma-siddhih syat tatha naviduso bhacet I 

293 One of the aims declared in the sankalpa was the pleasing of the deity. 

294 This is done with the formula: idarh na mama I om tat sad brahmarpanam astu II - cr. also p. 149. 

295 For pujas as having the characteristics of a guest ritual of. p.30. 

296 Cf. Heiler (1961), p.208. 

297 Cf.Gonda (1965a), p. 215. The old formula “do-us-des” orwithTS 1.8.4.1 and SB 2.5.3.19 “dehime 
dadami te” should be replaced by “ do-ut-possis-dare” (p.214). 
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offence 298 for which atonement (prayascitta) is due, the devotee cannot expect the 
fulfi ll ment of special desires from the performance of these rituals, although he 
pronounces general wishes for his well-being. In spite of this fact these types of puja 
are said to be beneficial 299 to the worshipper on a material as well as spiritual level. 300 
According to popular beliefs recorded in Bhakti-prakasa p.80,22-27 (quoting Brhan- 
naradlya) the devoted performer of Siva’s or Visnu’s puja is always surrounded by 
LaksmI, the goddess of wealth, and by all other gods. He is protected from fire, 
thieves, ghosts and influence of evil heavenly bodies. But the extraordinary results on 
the material level (wealth, offspring, victory, heavenly pleasures) vouched for in the 
Puranas and other texts refer to the optional (kamya) puja, the performance of which is 
selected by the devotee according to the result they promise. 301 

But apart from worldly enjoyment (bhukti) the Puranas claim the attainment of 
liberation (mukti) through practicing piijds and vratas. 302 

The results of the performance of piijds are further said to exceed those of the 
complicated Vedic sacrifices. 303 This problem needs further discussion. 

According to some authorities, l ik e Sankara 304 , there is no way to liberation moksa, 
mukti) except by knowledge. Others state that mere knowledge does not lead to moksa. 
Thus Laksmldhara 305 , explaining BhG 3.3-9 quotes Yogin Yajnavalkya who argues 
that karma and jnana should be applied together, and condemns the view that liberation 
is to be achieved by knowledge alone and by giving up all acts that are enjoined by the 
texts. 306 Therefore kamya rites and forbidden acts have to be abandoned if moksa is 
desired, whereas the daily (nitya) and naimittika rites have to be continued in order to 


298 Nyaya-mala-vistara 6.3.2: nityakaranepratyavayaprayascitte sastrsvavagamyete I 

299 Cf.MSm 4.156: 

acbrbl labhate hy dyur dcdrad ipsitdh prajah I dcdrad dhanam aksayyam dcdro hanty alaksanam 11 
Here the beneficial results accruing from the observance of one’s caste duties are described; cf. similarly. 
Nityacara-pradlpa, vol. 1, pp. 4-12 for a discussion of the fruits of nitya, naimittika and kamya rites. 
Parama-Samhita 6.47-48 ab states: 

“Even to one who does not wish for anything, prosperity or wealth is ever on the increase. Even one who 
wishes to gain an object gains that object for certain by offering worship to the Supreme God giving up 
that actual purpose.” (Translation by Aiyangar). 

300 Ritual activity is believed to produce not only concrete effects in the phenomenal world but also 
unseen spiritual merit. Cf. Gonda(1980 b), p.478. 

301 In case a devotee’s desire is not fulfilled it may occur that he tries to exercise force on the deity by 
immersing a Sivalihga in water or by heaping stones on the icon’s head until his wish has been met with 
(cf. also Abbott [1932]. pp.465-466). S uch practices can still be observed in the countryside. 

302 E.g. PP p. 7,14—15 (quoting SkP): bhaumdn manorathdn svargatii svargivandyam tathd padam I 
prdpnoty aradhite visnau nirvanam api cottamam I 

Jnanamava-tantra 8.13 ab: evariipiijd vidhim kurydd bhoga-moksa-phalaptaye I 

and Bhakti-prakasap. 80,13: arcanampiijd/sa cdbhyudayanih sreyasahetur iti tatra tatroktam I 

303 Kg. PP p. 6.17 (quoting SkP): na visnuvaradhanatpunyam vidyate karma vaidikam I 

304 E.g. in his Bhasyaon Brahmasutra4.3.14 (quoting the authority of svetasvatara-Up. 3,8), 

305 Krtya-kalpatam.Moksakandap. 146,4-9: 

jndna-karma-samayogat par am dpnoti purusam I prthag-bhave na sidhyeta ubhe tasmdt samdsrayet II 
jndnam pradhanam na tu karma-hinam karma pradhdnam na tu buddhi-hinam I tasmdt dvayor e\’a 
bhavet tu siddhih na hy ekapakso vihagah prayati II 
Also Nityacara-paddhati p. 7,17-18: 

ay am eva kriyayogo jndnayogasya sadhakah I karma-yogam vina jndnam kasya tin neha drsyate II 

306 Krtya-kalpatam, Moksa-kanda p. 149,3-5: jnanad eva kevalan muktir iti sarvarh srautam smartam 
karma na kartavyam bandha hetutvad iti nirdkrtam I 
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avoid the sin which would accrue from the non-performance of these two. 307 But 
expectations for their invisible (adrsta) fruit have to be given up. 308 

According to Laksmidhara such karma leading to moksa is the worship of the Lord 
(bhagavad-aradhana)? 09 In fact all acts which are not done as adoration of god are 
futile and cause bondage. 310 Therefore all actions should become an offering to god 
and should be done without attachment in the belief that one is not doing anything but 
god is acting. Similar ideas have been propagated by the bhakti theoreticians who have 
included puja /arcana as one part of their spiritual practice. 311 

The contribution of karma yoga towards liberation which is finally an act of 
knowledge is the purification of the mind, which is a precondition of moksa? 12 “If 
with intensive devotion generated through desire for seeking the feet of the lotus- 
navelled God, a person, by his own mental efforts, cleanses all the dirt and impurities 
clogged on his heart due to three gunas s and acts (resulting in merit and sin), the soul 
(which pre-exists there) directly reveals himself in that extremely pure heart like the 
light of the sun becomes visible to clear eyes.” 313 Performance of more elaborate rites 
leads to greater purification than that of small rites and is therefore superior. 314 As the 
ideal of a person who has achieved liberation while performing actions (karma-yoga) 
the BhG names king Janaka of Videha. 315 


307 Cf. Slokavarttika (sarhbandhaksepavada) 5,210: 
moksarthi na pravarteta tatra kamyanisiddhayoh I nityanaimittike kuryatpratyavayajihasaya II 
FurtherBhG 18.9: 

karyam ity eva yat karma niyatarh kriyate ‘rjuna I saitgam tyaktva phalarh caiva sa tyagah sattviko 
matah II 

308 Krtya-kalpataru, Moksa-kanda p.155,7-8; further Catur-varga-cintamani vol, 2, pt.l, p.14-15 (quoting 
Visvamitra): 

moksayedam karomiti sankalpya kriyate tu yat I tat karma rajasam jneyath na sdksan moksa-krd bhavet 

II 

309 Krtya-kalpataru,Moksa-kandap.150,22-23: 

Tsvararadhanarthe ca kriyamane karmani nasti vaisamyam I 

310 Ibid. p.149,9-10: isvararadhanartharh karma varjayitvdnyat svargadiphalartham karma bandhaya 
bhavati I 

311 Vox bhakti as away to mukti cf. Bhakti-prakasap. 2,14-29; Dhavamony (1971), pp. 217-223 and 351- 
360. 

312 Cf. BhG 18.5.: yajha dcina tapah karma na tyajyam karyam e\’a tat I yajho danarii tapas caiva 
pavanani manisinam II 

Cf. Siva-Purana, Rudra-Samhita, Srstikhanda, chap. 12, v 72: When freed of its impurities by the worship 
of gods the mind can absorb the dye of knowledge when it arises, Cf. further the discussion in PP p. 
165,19-22: jnanadvara moksa-prayojake citta-suddhi-rupe phaie taratamya sambhavan naiva dosah I 
bhagavatadau moksa hetu tvabhidhanam tu sattva suddhi dvara bodhyam I Further Krtyakalpataru, 
Moksakandap. 148,20-21 (unidentified quote): 

jnanam utpadyate pumsarh ksayat papasya karmanah I yatha darsatala prakhye pasyed atmanam 
atmani 

According to BhG 10.10-11 the Lord gives to his devout worshippers that knowledge which leads to 
liberation: 

tesam satata yuktaham bhajatampriti-purvakam I dadami buddhi yogam tamyena math upayanti te II 
tesam evanukampartham aham ajnanajam tamah I ndsaydmy atmabhavastho jfiana-dTpena bhasvata II 

313 BhP 11.3.40 (translation by Tagare). 

314 Cf.PPp. 165,9f 

315 BhG 3.20. 
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A NOTE ON MENTAL PUJA 

Mental (manasa) puja belongs to the interiorized forms of rituals, l ik e mental bath 
(manasa-snana) 316 , mental fire sacrifice (mdnasa-homa) or mental repetition of a 
mantra (manasa japa), which often form part of the interior I inner worship or 
“sacrifice” (antaryaga) 317 as opposed to outward I outer worship or “sacrifice” (bahya- 
yaga) 318 in Tantric worship. In the mental puja services (upacara) are offered in 
analogy 319 to those offered in the outer puja, there being no difference regarding the 
items and the sequence of offerings. The mental puja cannot be thought of without the 
idea of the outward puja on which it is modeled. But as imagination is unrestricted, 
more services - and among them rare and expensive ones of best quality and any 
season - may be given. The icon receiving these offerings is a mental one. 320 In Tantric 
forms of puja the mental puja usually comes first. In the following outer puja the 
deity (who was worshipped mentally as being present in the devotee’s heart) comes 
into the icon (or yantra) and is worshipped outwardly. Even then the deity does not 
cease to be present in the devotee’s heart for the time of the outer puja, as a light from 
which another light has been taken does not cease to burn. 321 

Apart from purely Tantric works the Puranas describe the mental puja. 322 Among 
works in Mar. language the small treatise Manasa-puja 323 by the saint Ramdas and a 
work with the same title attributed 324 to the saint Vediya Nages 325 are dedicated to this 
form of worship. Ramdas further treats of manasa-puja in his Dasabodha 326 in 
connection with arcane bhakti 327 . Manasapuja is also a theme of stotra literature, e.g. 
SrI-vitthala-dhyana-manasa-puja by Kasinatha Upadhyaya 328 or Rama-manasika- 
puja 329 . 

The famous Vyankatesa-stotra by Devadas 330 in old Mar. incorporates a mental 
worship (verses 70ff.) where sixteen services are offered accompanied by the 
recitation of the PS. Other stotras related to this topic are the Ganesa manasa puja 
stotra 331 , Vighnesvara manasika 332 , Gokarnesvara-manasikaradhana ( Gokarna 


316 E.g. Tarabhakti sudhamava 131.28f. 375 E.g. Jayakhya-Samhita 12.115-130. 

317 Cf. Saubhagya-bhaskarap. 5,21-22: antaryago nama... manasi devapujci 

318 For this opposition e.g. LaksmI-tantra, chap. 36 (antaryaga) and chap. 37 (bahya-yaga); Jayakhya.— 
Samhitachap. 12 and 13; further Smith (1975-80), index. 

319 Cf. LaksmI-tantra 36.147: yah kramo ‘bhihito bahye sa sarvo manase ‘tra tu I 

320 The mental icon (manomayi pratima ) is one of eight kinds of icons mentioned in BhP 11.27.12. 

321 Cf. MNT 6.65 c (dipad dipantaram iva). 

322 E.g. Mudgala-Purana5.38.5-78. 

323 Printed in Samarthagranthabhandarpp. 612-619. 

324 According to Saha, Aprakasit, Vediya Nages, pp. 4-5 the work was probably written by Varadatta 
(1738-1798 A.D.) and not by Vediya Nages. 

325 Cf. Chamdokar(1932),pp.131-135. 

326 Dasabodha, ed. S. S. DEV, Mumbai 1982, 4.5,31-33. For a selection of Mar. articles (quoting many 
examples from the works of Maharashtrian saints) on the topic manasapuja cf. Manasa puja-visesanka of 
the Mar. periodical Purusartha, Oct.-Dec. 1977. 

327 For arcana as one part of nine-fold bhakti cf. p. 81. 

328 Cf.BHISE (1981),pp.63-72. 

329 Printed BSR pp.576-581. 

330 Cf. Abbott (1929), pp.81-96 (translation) and pp. 238-247 (text). 

331 In: Stotra-samuccaya vol. l,pp.f-B, 
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manasika pujd) 333 . Tradition ascribes to Sankara the Siva-manasa-puja (stotra) 334 as 
well as the Mrtyunjaya-manasa-puja stotra 335 in forty-six verses, where a variety of 
services is offered, especially a great number of food preparations. The famous and 
very popular Siva-manasa-puja follows here in translation:— 

Mental Puja of Siva 336 

O god, ocean of compassion, lord of animals/ souls, accept a seat prepared with jewels 
and a bath with cool water, a heavenly [silken] garment, ornaments [studded] with 
varied jewels, sandalwood paste enriched with the fragrance of musk, flowers 
consisting of jdti, campaka [flowers] and bilva leaves, and incense as well as a lamp, 
[all offered in my heart. (1) 

O Lord, accept in a golden plate which is prepared with pieces of nine jewels ghee, a 
mi lk preparation, food of five kinds together with milk and curd, a banana, a drink, a 
great number of vegetables, tasty water, betel enriched with pieces of camphor which I 
have shaped in my mind with devotion. (2) 

An umbrella, a pair of chowries and a fan, a spotless mirror, art performances of vina, 
kettle-drum, drum, kahala, singing as well as dancing, prostration with eight limbs, 
various kinds of hymns of praise, all that, O mighty one, I offer you in my 
imagination. O Lord, accept the puja (3) 

[My] self are you, [my] mind is Parvati, [my] vital breaths are [your] attendants, [my] 
body is [your] house, [my] enjoyment one after the other of the objects of senses is 
your puja, [my] sleep is the state of samadhi, the walking of [my] feet the act of 
circumambulation, all [my] words are hymns of praise, [ - in brief,] whatever action I 
perform, that all is, O Siva, your worship. (4) 

Whatever offence I committed by [my] hands or [my] feet, [whatever offence occurred] 
from [my] words or [my] body or [my] acts, from hearing, seeing or [whatever 
offence I committed] mentally, whether consciously or unconsciously 337 , all that 
forgive me. Victory, victory [to you]. O ocean of compassion, O noble Mahadeva, O 
Siva. (5) 

In the first three verses of this stotra the devotee devises items of the best quality as 
offerings. With the fourth stanza he offers the bodily functions and activities as acts of 
worship and his body as Siva’s temple. 338 The last stanza begs forgiveness for 
offences committed consciously or unconsciously. 

Sometimes the offerings of the mental pujd are understood symbolically as in the 
following passage which reflects a yogic experience. “The lotus of the devotee’s heart 


332 Ibid, pp.4-13. 

333 Ibid.pp. 161-165. 

334 Text in BSR p.224. 

335 Ibid, pp.333-338. 

336 Ibid.p.224. 

337 Read viditam and aviditam for vihitam and avihitam in the stotra text, as the current readings do not 
yield an appropriate meaning. 

338 Similarly BhP 9.4.15ff, narrates the story of king Ambansa, the ideal of a bhakta, who offered all his 
bodily activities as services to the Lord (cf. p. 81). Cf. further Saundaryalahari v 27 and Bhaskararaya’s 
commentary on the Bhavanopanisat 31 (p,16,13ff.). 
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is offered as the deity’s seat (dsana), the nectar (amrta) flowing from the 
sahasrdracakra as water for washing the feet (padya), the mind as cirghya offering, 
[again] the nectar flowing from the 

sahasrara as water for sipping (acamamya) the essence of smell (gandha- tattva) as 
sandalwood paste /scent (gandha) the functions of the senses and restlessness of 
the mind as dance (nrtya) non-injury (ahirhsa), forgiveness etc., as flowers, lust 
(kdma) and anger (krodha) as bali offerings ,” 339 Mdmasapujd - as other mental acts 340 
- is said to be far superior to outer worship 341 when performed correctly. Contrary to 
outer pujd, which may be degraded to a purely mechanical performance, mental pujd 
cannot be done absent-minded. It demands full concentration of one’s mind, which can 
only be achieved by long practice. While outer pujd requires the use of utensils and 
materials to be offered, mental pujd could be done independently. But purificatory 
rites, similar to the ones preceding the outer worship, bathing, cleaning one’s teeth 
etc., 342 have to be performed mentally first. In actual practice mental pujd is generally 
connected with outer pujd, which follows it. Many texts explain interior and exterior 
worship as being complementary to the effect that one should not be performed 
without the other. 343 

As a substitute for outer worship mental pujd is only allowed to 

1. trained persons 344 who have the capacity 345 to perform this difficult form of 
worship 346 

2. householders in an exceptional case of a total lack of offerings. As long as any 
kind of substitute can be obtained the householder is enjoined to use it, and 
only if nothing can be found mental pujd is prescribed. 347 


339 MNT5.142ff. 

340 Cf. also Mahanarayana-Up. 515: manasam iti vidvarhsas tasmad vidvdmsa eva manase ramante I and 
529: manasam vai prajdpatyam pavitram mdnasena mdnasa sddhu pasyati manasa rsayah prajd 
asrjanta manase sarvarh pratisthitam tasmdn manasam paramam vadanti I - Of the three kinds of japa, 
the mental one is the highest: Cf. Raghavabhatta’s commentary on ST (quoting Vayavlya-Samhita) p. 
664,23-24: uccair japo visistah syadyajndder dasabhir gunaih I upamsuh syacchatagunah sahasro 
mdnasah smrtah I 

Further Kane 4, pp.44-45. 

341 E.g. Parama-Samhita4.70cd: sarvesam e\’a ydgdndm mdnaso yaga uttamah I 

342 Cf. Kalika-Purana 60.28: maitram prasadhanam snanath danta-dhavana-karma vai I anyacca 
sarvarh manasa krtvd kuryac ca pujanam 11 

343 Thus the mdnasa-pujd described in Mudgala-Purana 5.38.5-78 precedes the bdhyapujd (according to 
5.39.2). 

344 Cf. Niruttaratantra, chap. 7 (quoted in Avalon (51978), vol. 2, p.424): 

“Only Sadhakas of VIrabhavaand Divyabhava are competent to perform mental worship.’" For mental 
pujd obligatory to ascetics see Bakker( 1986),pt. l,p. 77 

345 Cf. S. C. V. Bhattacharya( = Avalon (51978), vol. 2, pp.483-494, ridiculing the approach of untrained 
persons to mental pujd with symbolic offerings: “it is true that for one who offers handfuls of flowers of 
non-maya ... there is no necessity for offering handfuls of real flowers. But it is difficult to restrain one’s 
laughter at the mere thought that amva of the Samsara who ... is wholly engrossed in feelings of lust and 
anger ... will offer non-maya .. as flowers ... nothing can be more foolish on your part than to proceed to 
collect and fill your flower-vessel with flowers of a kind of which there is not even one plant in your 
garden.” 

346 Krama-sandarbha p.161,6-15 ad BhP 7.5.23 (quoting from the Brahmavaivarta-Purana] narrates the 
story of a poor Brahmin - absorbed in mental pujd - who burnt his finger while offering cooked food 
mentally. 
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From the strict monistic position the performance of puja, which, is conditioned by 
dualism, appears as an act that is finally meaningless. This has, occasionally been 
pronounced. 348 In the well-known Para Puja 349 attributed to Sankara that performance 
of pujd appears to be the adequate form of worship where the devotee worships 
(mentally) “in all [outer] conditions and at all times”. 

Highest worship 

“Where summon by invocation that which fills all? Where is the seat for the 
holder of all? 

Why give water for foot washing or oblation to one who is transparently 
clear, and water for rinsing the mouth to one who is pure? (1) 

Why a bath for one free of blemish, and a vestment for one who 
encompasses all? 

Why a sacred thread for one who needs no support. Why an ornament for 
one who is beautiful? (2) 

Why [offer] perfume to one without stain? And why [offer] flowers to one 
without vasana 350 Why incense to one free of all scenting, and a light to 
one who is self-luminous? (3) 

How can there be a food offering to one ever-satisfied, and the after-meal 
spice to one all-pervading? What fruit offering can there’ be for the giver of 
fruits, or gift to the Lord of Laksmi! (4) 

Why should there be ritual waving of lamps for one who is self-luminous? 

How a circumambulation of one whose extent is without end? How can 
there be bowing in the case of one who has no second? (5) 

How should there be a leave taking of that which is full both within and 
without? This verily is the highest worship in all conditions and at all 
times.” (6) 351 


347 Parama-Samhita5.73: 

dravydldbhe tu piijdyaiii puspair api samarcayet I puspdldbhe tu toyena toydldbhe tu cetasa 11 
Similarly Acarendu p.187,7-9; Gandharva-tantra25.35-36ab. Further Gandharva-tantra 12.34: 
kevalam mdnasenaiva naiva siddho bhavet grhT I sabdhyena tu tenaiva grhastho munipungavah 11 

348 Cf. MNT.14.123 and 125 ab: Pujd is the union of the worshipper and the worshipped; but for him 
who realizes that all things ar e brahman there is neither yoga nor puja - Avadhutaglta4.1: 

avahanam naiva visarjanam vdpuspdni patrdni katham bliavanti I 
dhydndni mantrdni katham bhavanti somdsamam caiva sivdrcanam vd 11 

349 This text (with v. 1.) is printed as the first part (question of a student) of a“Nirguna-manasa-puja” to 
which a.guru replies in a second part in “Complete Works of Sri Sankaracharya vol. 1, Stotras. Madras 
191.0, rev. ed. 1981, pp. 369-373.” 

350 Note Gussner (1973), p.202:’'Nir\’dsanasya is a pun, meaning either without perfume or without 
karmic residue.” 

351 Translation by Gussner (1973), pp. 202-204, based on his critical edition of the text. 
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MODERN TRENDS 

In contemporary India the number of Hindus who regularly perform the lengthy and 
sometimes complicated rites prescribed by the dharma-sastras is decreasing. Vedic 
sacrifices are rarely taking place and of the series of purificatory rites (sarhskara) 352 
mainly the upanayana and marriage are now being performed, and even these often in 
a modem abridged or changed form - at least in educated sections of urban areas. The 
performance of puja too, is undergoing some changes. 

There are several reasons for this development. ‘The daily and occasional duties 
enjoined by the texts are too numerous and too complicated so that - owing to the 
pressures of the modern life style - only few can spare the time that is required for 
such performances. Many have lost faith in the effects of such rituals and fail to 
understand their significance. Accordingly many religious festivals have been reduced 
to purely social gatherings with excessive eating of sweets. The increasing Western 
influence has led to the alienation from traditional practices in favor of a sometimes 
blind imitation of “Western” customs. In addition there is often no proper 
understanding of the significance of the ritual even on the part of the officiating priests 
who sometimes allow the rituals to be degraded to a purely mechanical performance. 353 
With the decreasing number of professional priests it is at times hard to engage 
someone to- preside over a ritual. The few available ones often perform their duties 
hurriedly being over-burdened by work and - according to a frequently mentioned 
complaint - solely with the gift (daksina) in view. 

Repeated criticism of the practices connected with icon worship from Christians, 
Muslims and groups within Hinduism itself has shaken the faith in the meaning of 
icon worship and led to attempts at a new interpretation. Icon worship has been 
severely criticized 354 by Swami Dayanand Sarasvati (1824-1883 A.D.), the founder of 
the Arya Samaj, In his Satyartha-prakasa “sixteen defects of the murti-puja” (pp.491,3- 
493,4) have been enumerated, most of which are faults ascribed to the pujaris. These 
are accused of spending the money earned in temple service for visiting prostitutes, 
consuming alcohol and meat (items prohibited for Brahmins). They are said to beg for 
alms in the deity’s name (pp. 549,2-550,27) with the effect that their bad behavior has 
spread everywhere and contributed to the ruin of the country (p.496,15-17). 
Accordingly the author suggests the “etymological” explanation of the word pujdri as 
“enemy of puja ” (puja + ari) (p. 495,16-18). According to him the real meaning of 
puja is “honoring” (satkar) of respectable people (p.157,12-13; p. 407,11-12) and the 
true meaning of pancdyatanapuja is “honoring 1. the mother 2. father 3. acarya 4. a 
guest possessing noble qualities 5. husband/wife by the respective partners” 
(pp.493,5-495,8). 


352 Cf.fn.220np.33. 

353 Cf. the discussion on karma-kanda 

354 Cf. Satyarthaprakasa: In the Vedas there is not even a syllable about performing murti-puja of stones 
etc. and of invocation (dvdhana) and dismissal (visarjana) of the highest Being, (p. 485,2-5) The mantras 
used for infusing the icon with life (pranapratistha) have come from false Tantra books, which are 
opposed to the Veda. (p. 485,7-13) Just as there is not even one mantra in the Veda that has dvdhana, 
pranapratistha, etc., an icon of stone, etc. as object, likewise there is no statement “I offer a bath” etc. (p. 
485,16-19) - For criticism of icon worship by groups within Hinduism cf. Farquhar (1915). pp. 297-350. 



58 


A similar interpretation of puja has been offered by Vinoba Bhave (1895-1982 A.D.) 
who states that “service rendered to the people, especially to villagers, is icon-worship 
performed in a spirit of bhakti, because the collectivity of the people is God” 355 . 

New groups within Hinduism are not favorably disposed towards puja and usually 
omit it in favor of practices l ik e repetition of a mantra (japa), devotional singing 
(bhajana) and meditation (dhyana) as the beneficial effect of these practices on the 
individual’s mind can seemingly be experienced easier. Simultaneously there are 
efforts to adopt the rituals which are enjoined by the dharmasastras to the modern life 
style and rhythm. Such modernizations mainly concern: 

1. the authorization (adhikara) for the performance 

2. the material used 

3. the mode of performance. 

(1) Traditionally only men belonging to the three upper castes (i.e. Brahmins, 
Ksatriyas and Vaisyas) who have acquired the authorization to recite the Veda by the 
upanayana ceremony, are entitled to perform the puja with employment of Vedic 
mantras; whereas women and Sudras are permitted to worship with Pauranic 
mantras, the “namaskdra-mantra” or without the recitation of mantras, it seems that 
in olden times at least in some cases the upanayana was also performed for girls 356 
who thereby acquired the right to recite the Veda. But this custom was abandoned in 
the Indian Middle Ages. Since 1976 a private movement in Pune, known as Srl- 
Sankar-Seva-Samitl led by S. H. Thatte has been trying to reinstal women in their old 
rites. A considerable number of married women - among them allegedly also Non- 
Brahmins - have been trained in the recitation of Vedic suktas, traditional performance 
of pujds and smarta yajnas to enable them to work as officiating priests. This 
movement imitates partly the activities of a group of unmarried women of Sakuri 357 
belonging to the srrkanyakumarl-sthan, founded about sixty years ago by a certain 
UpasanI Maharaj. These women are well known for their performance of Vedic 
recitation according to the tradition of the White Yajurveda and their skill in 
performing smarta yajnas. These activities, however, are not appreciated by all. 

An attempt to meet with the problem of non-availability of priests is made by the 
publishers of an increasing number of popular “do-it-yourself-books 358 which 
endeavor to enable the individual to perform his own puja without the guidance and 
supervision of a priest. These books provide all necessary explanations in regional 
languages along with a translation of the Skt. mantras. Pre-recorded cassettes are also 
on the market attempting to serve the same purpose. 

(2) In the current pujds those services (upacdra) which are not to hand are frequently 
substituted by an offering of unbroken rice grains (aksata). This is, however, 
permitted by the texts. 359 Utensils used in the worship that were traditionally 


355 Vinoba ke vicar, Bhag 2. Delhh952, p. 188; quoted by Hacker (1978). p.599 n. 35. 

356 For the upanayana of girls cf. Kane 2, pp.293-295; Altekar (1956), p. 397. The Dharma nirnaya- 
mandala (cf. p. 97) has tried to introduce the upanayana for girls again. - For the position of women in 
Brahmanical ritual cf. Wintemitz (1920). pp.8-15. 

357 This is a village near Ahmadnagar (Maharashtra). 

358 cr. Mar. titles like “svayam-purohit” (Self-priest) or “Tumce Laksmi pujan tumhlc karo” (Perform 
yourLaksml puja yourself). Cf. also p.43. 

359 Cf. p. 65 for the use of substitutes in puja 
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manufactured of copper, brass or silver in accordance with the instructions laid down 
by the dharmasastras are now often made of stainless steel just as the kitchen utensils. 
The authority of the sdstras cannot be consulted in this matter owing to the non¬ 
availability of this material at their times. Until recently orthodox people did not allow 
artificial lighting (electric lamps or neon-light) in the inner shrines at home or in 
temples, as it was believed to be harmful. Today neon-light is frequently being used in 
many places - as are also other products of modern civilization, flickering light 
decorations and loud-speakers. The worshipper’s garment which should consist of 
two pieces of unstitched garment in case of men and a sakaccha sari (Mar. sad!) in 
case of women, is not always in accordance with the rule. Often the upper garment is 
found missing or is substituted by a modem stitched shirt. 

(3) Traditionally puja is performed by only one member of the joint family who 
includes the other members when pronouncing the declaration (sankalpa) formula. 
Orthodox Hinduism does not know a congregational worship performed by all 
members jointly. Exceptional cases seem to be the pujds forming part of the Mangala- 
gaurl vrata and the Vata-savitrl vrata where several women worship simultaneously 
directed by one priest, but everybody for himself. Admittedly in imitation of the 
Christian mass the Bharata Samaja (= Theosophical Society, Adyar) 360 introduced a 
public worship service for Hindus. “All these great faiths (= Hinduism, Buddhism, 
Zoroastrianism) deal with their members individually; each man goes to the temple, 
makes his own prayer and offering, and comes away. Thousands may be offering the 
very same prayers simultaneously, but each is doing so independently of the others. 
The thought of producing a greater result by joining in a combined effort of devotion 
seems to have been officially introduced by the World-Teacher when he founded 
Christianity it occurred to Mr. Krishnamurti that the Hindu religion was just as capable 
of performing this wonderful and beautiful act of public service as the Christian; and 
he therefore set to work to have a simple but effective service compiled for public use, 
by bringing together a number of thoroughly well-known prayers and mantras so 
arranged as to produce the required effect.” 361 

The type of puja which was the outcome of this reform is said to require not more 
than thirty minutes time. The priest (called adhvaryu) may be a man or woman of any 
caste well trained in the ritual and having devotion. As the “leader” of the puja he 
occupies no superior position but is considered the first among equals. The ritual itself, 
although called by the name puja has been changed considerably and does not even 
employ an icon (murti) to which services could be offered. Certain traditional mantras 
of the puja have been retained but rearranged; they are partly to be pronounced by the 
priest and partly by all in chorus. 

The Bharata Samaja - aiming at the restoration of Hinduism - tried to introduce 
modernized and abridged forms of other rituals, too, which were compiled with the 
help of Pandit A. Mahadeva Sastrl. Accordingly the marriage ceremony which 
formerly continued for several days can be completed within a few hours following 
this new version. As a result of these activities a number of booklets appeared, lik e: 
“Vedic Upanayana Ritual in a simple Form”, “Abridged Hindu Daily Practice”, 
“Pinda-sraddha in a simple Form”, “The Daily Ritual of the Bharata Samaja”, “Vedic 


360 This movement with headquarters in Adyar (Madras) is not only restricted to Maharashtra. I am 
unable to say how far the newly created form of puja has been practiced. 

361 Leadbeater, p. Li. 
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Marriage Ritual in a simple Form”. All booklets supply an English translation of the 
Skt. mantras. 

The Dharma-nirnaya-mandal was a Maharashtrian movement which endeavored to 
adopt Hindu rituals to the requirements of modern life. Founded by Swami 
Kevalanand Sarasvati (Val-Maharashtra), Dhundiraj Diksit Bapat and Pandit 
Raghunath Sastry Kokje as Tattva-nistha-parivartana-vadi-parisad at Thane (near 
Bombay) in 1934, the organization had its office at Lonavale from 1938 and has been 
transferred to the premises of the Jnanaprabodhini (Pune) in 1976. The founders aimed 
at creahng simplified forms of the rituals based on the ruhngs enjoined by traditional 
dharma-sastras, that could easily be performed by ah Hindus. The booklets with the 
newly compiled prayogas include “Upanayana” (to which girls are also considered 
entitled), “Vivaha”(marriage), “Antyesti’ (funeral rites), “Sraddha” (rites related to the 
dead), “Vidhava-punar-Vivaha” (remarriage for widows!), “Hindu-karana” 
(conversion to Hinduism). 

When the office of the organization was transferred to the Jnanaprabodhini its concepts 
changed with the new persons who took charge of it, and the rituals were modified to 
the effect that in some cases the newly created rituals have nothing in common with the 
traditional ones except for the name. Only the “Vivaha (prayoga)” and “Antyesthi 
(prayoga)” were reprinted (with shght alterations) in the form which had been created 
by the Dharma-nirnaya-mandal, whereas the members of the Jnana-prabodhini 
reformed and printed according to their own concepts '‘Dainamdina-upasana” (daily 
worship), “Upanayana vidhi”, “Varsarambha dina upasana” (worship at the first day 
of the year), “Varsantadina-upasang” (worship at the last day of the year), “Yantra 
pujan” (worship of machines/tools), “Sri ganesa-sthapana-puja vidhi” (establishment 
and worship of [the temporary icon of] Ganesa) and others. The prdnapratistha 
ceremony was completely reinterpreted, as many modern educated Hindus have lost 
faith in icon worship and attempt an interpretation of an icon as a mere symbol. 

The new form of the upanayana which according to the introduction of the prayoga 
text requires only one hour and forty-five minutes time is said to have been performed 
since 1973 in the Jnanaprabodhini. Important characteristics of the new mode of 
worship propagated by the jnanaprabodhini are:— 

1. Ah devotees participate in the ritual. Accordingly the offering formulas are 
changed from the traditional singular forms to plural forms, it is beheved that 
an understanding of the literal meaning of the employed Skt. mantras by 
everybody is essential. Therefore the Mar. translation of mantras is not only 
provided in the printed texts but read aloud along with the Skt. mantras. 
According to an ancient behef it is only the sound of especially the Vedic 
mantras which is important, and not the literal meaning of the mantra. 362 The 
members of the Jnanaprabodhini, however, are of the opinion that only the 
meaning of the mantras is significant. These mantras are being recited in 
musical tunes accompanied by the Indian harmonium or other instruments. 


362 The view that the use of the recitation of the Veda is a spiritual one and that the mantras are not to 
convey a meaning is elaborately discussed and refuted in Sayana’s preface to his Rg-vedabhasya. Cf. also 
Gonda (1963). p.276 for a discussion. 
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2. Utensils and materials used in the ritual are li mited. 

3. The ritual is claimed to be open to everybody. Only such mantras are said to 
have been employed which refer to the God worshipped by all religions, 
omitting those which refer to sectarian divinities. 

From the previously described attempts of the Bharata Samaja and JnanaprabodhinI 
one especially notices that the new forms of rituals are created primarily to effect 
something. Thus the program of the Bharata Samaja states explicitly that “well-known 
prayers and mantras” have been “arranged as to produce the required effect”. Bharata 
Samaja and Jnana-prabodhinI further claim to have created an “economic” worship 
service which achieves maximum of “effect” in a min im um of time. Thereby they seem 
to overlook the original meaning of religious worship which lies in praising and 
serving god and allowing the individual to grow spiritually in such an atmosphere. 

The emphasis laid on the translation of the Skt. mantras reveals the over-importance 
attached to a rational understanding of the ritual, which by its nature is concerned with 
the whole person, both body (with all its senses) and mind, and transcends the logical 
level of the mind. A rational “understanding” of the ritual is not required, especially not 
a historical knowledge about the development of symbols. And such an understanding 
is hardly found on the part of the -worshipper, who performs religious acts in a 
prescribed manner, the prescription coming from a religious authority. As a side effect 
this modern development leads to independence from the priestly class which by the 
performance or supervision of rites that seemed unintelligible to a majority of people 
has been in possession of a means to exercise power. 

However, religious reforms should be carried out by capable persons possessing talent 
and knowledge for translating the mantras, a gift for creating new forms, and 
experience. Time, place and utensils involved in the acts are not exterior “ornaments” 
but elements of the whole and have to be real iz ed as such. The sequence of the various 
parts is determined by the logic of inner meaning; its change is just as impossible as it 
would be in some other ordinary sphere. In this sense some of the above mentioned 
reforms can perhaps not be called successful attempts. Accordingly the reformed 
versions of rituals of the JnanaprabodhinI have been criticized as tiring since the Skt. 
text along with Mar. translation is being read. Time will show whether the new forms 
of puja will be able to survive. The Vivdha-prayoga in the version of the Dharma- 
nirnaya-Mandal (1939) is widely used at present. Due to increasing Western influence 
and alienation from traditional culture, presently many Hindus are not even aware of 
the existing difference between the traditional practices and the newly created forms. 
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DAILY PUJA 

sodasopacara puja according to the RVBKS 

In the following the mantra text of the sodasopacara-puja is provided together with 
translation and commentary. Illustrations of some parts of the ritual are found in the 
appendix. The source of the printed text is the puja section 363 of the RVBKS, a 
comprehensive practical handbook of rituals (prayoga) for the use of Maharashtrian 
Brahmins belonging to the Sakala school of the RV, which can be used for the 
worship of all deities. Due to the great number of Maharashtrians 364 belonging to this 
school their’ version of the puja text is widespread. Various editions and reprints of 
the RVBKS have appeared 365 , incorporating more and more current rituals in the 
course of time. The “Brahma-karma” edited and translated by Bourquin was probably 
an early edition of the RVBKS. 

I have occasionally compared the readings of the RVBKS with those of other prayoga 
texts among which are the BBKS, Sukla-yajuh-kanva-sakhlya-brahma-karma, Sukla- 
yajur-vedlya-madhyandina-vajasaneyinam-ahnika-sutravali, SYKKP, HBKS. Popular 
books on puja in Mar. have also been consulted, lik e AvadhanI (1979, following the 
Madhva-Vaisnava tradition), P, PMP, PV, BMD, SDP, SPS. Such popular books 
usually do not indicate their sources and do not supply “critical” editions of texts in the 
modern sense. But because of their wide circulation they should not be neglected. 

For the mantras from the RV which occur in the puja text Aufrecht’s edition of the 
RV has been used (accents have been omitted for technical reasons). In all cases the 
translations of these mantras (enclosed in quotation marks) have been quoted from 
Griffith’s Victorian translation without further indication. Casually -the orthography 
has been modernized. The text of the AB follows Aufrecht’s edition. Misprints in the 
editions have usually not been noted. 


363 Fol. 7 b.10-8 a. 8: pratah-sandhya (for acamana and pranayama, which are common to sandhya and 
puja) and fol. 16 a.1-23 a. 2: devapiija 

364 There is a minority of people belonging to the Madhyandina and to the Kanva- branches of the White 
(sukla) Yajurveda and the HiranyakesI branch of the Black (krsna Yajurveda, who employ different 
mantras, but there exists no living tradition of Samaveda or Atharvaveda in Maharashtra. For Vedic 
traditions in present-day Indiaof. STAAL (1983), vol. l.pp. 169-171. 

363 According to Kane 5, p.l 134 the sixth edition appeared in 1936 (Venkatesvar Press, Bombay). 
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TABLE OF SERVICES 366 

0. Preliminaries 

0.1 acamana (sipping of water) 

0.2 prdndyama (breath control) 

0.3 devatavandana (salutation to the gods) 

0.4 prarthana (prayer) 

0.5 desakbloccarana — sahkalpa (announcement of place and time I 
declaration) 

0.6 ganapati-smarana (recalling Ganapati) 

0.7 asana-vidhi (rite for taking the seat) 

0.8 nyasa 

0.9 kalasa-pujd (worship of the vessel 
0.10 safikha-pujd (worship of the conch) 

0.11 ghanta-pujd (worship of the bell 
0.12 dipa-puja (worship of the lamp) 

0.13 proksana (sprinkling) 

0.14 dhyana (meditation) 

1. sodasopacara-puja#l (worship with 16 services #1) 

1.1 dvahana (invocation) 

1.2 dsana (seat) 

1.3 padya (Water for washing the feet) 

1.4 arghya (water for the hands) 

1.5 acamanrya (water for Sipping) 

1.6 sndniya (material for bath) 

1.6.1 payah snana (bath with milk) 

1.6.2 dadhi snana (bath with curd) 

1.6.3 ghrtasndna (bath with ghee) 

1.6.4 madhu-snbna (bath with honey) 

1.6.5 sarkara-sndna (bath with sugar) 

1.6.6 gandodaka-snana (bath of water with sandalwood paste) 

1.7 sndnottarasvalpa puja (short pUjd after the bath) 


366 Those 16 services which are offered with the recitation of a verse from the PS are in red. They are 
identical with the ones listed in DhS pp. 575,12-576,4. 
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2. sodasopacara puja #2 (worship with 16 services # 2) 

2.1 abhiseka-snana (abhiseka bath) 

2.2 vastra (garments) 

2.3 upavita (sacred thread) 

2.4 saubhagya-dravya (substances of signifying good fortune) 

2.5 parimala-dravya (aromatic substances) 

2.6 candana (sandalwood paste) 

2.7 aksata (unbroken rice) 

2.8 puspa (flowers) 

2.9 dhupa (incense) 

2.10 dipa (lamp) 

2.11 naivedya (food), 

2.12 tambula (betel) 

2.13 phala (fruit) 

2.14 daks ina (gift) 

2.15 maha-mrajana-dipa (great lamp for waving) 

2.16 namaskdra (prostration) 

2.17 pradaksina (circumambulation) 

2.18 mantra-puspanjali (handful of flowers consecrated by mantras) 

3. Conclusion 

3.1 prdrthana (prayer) 

3.2 sankalpa purti (completion of the declaration) 

3.3 tfrtha grahana (taking the holy water) 
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TEXT, TRANSLATION AND COMMENTARY 

Preliminaries 

Before the worship of the icon with sixteen services (upacdra) begins (cf. 1. and 2.) 
certain preparatory rites ate performed which aim at the purification of the devotee, the 
place of puja, the implements, and at the removal of hindrances by driving away evil 
spirits and by worshipping gods l ik e Ganapati, the “lord of obstacles”. Finally the 
devotee brings to his mind the outer appearance of the deity whom he intends to 
worship with the help of a meditation (clhydna) verse. 

0.1 Sipping of Water 

Acamana is the act of sipping water which is prescribed by the dharma-sastras at the 
beginning of all ritual acts. 367 it is a means of achieving inner purification by water, the 
great, purifier. 368 

The technical procedure is as follows: Holding a small spoon of 
specific shape (Mar. pall; cf. illustration to right) in the left hand, 
water from the vessel (Mar. bhande ;) is poured into the palm of 
the right hand which is in the “cow’s ear” (gokarna) shape 369 , i.e. 
the index finger touches the root of the thumb, the remaining 
fingers are stretched and the hand is slightly bent. The water is 
sipped from the brahma-tirtha (located at the “root of the thumb” 



which is one of four (sometimes five) places sacred to particular deities, fathers or 
seers ( tlrtha) 370 which are thought to be located in the right hand. 


367 CfGGS 1.1.2: yajnopavitina acantodakena krtyam I -Fordetails about acamana cf. Ahnikaprakasa 
pp. 62,18-120,18. Cf. also Kane 2, p. 316 and Gonda(1980 b),pp.333f for different occasions for 
acamana. Acamana is already mentioned SB 1.7.4.17. 

368 For a traditional interpretation of acamana cf. Diehl (1956), pp.94-95; for water as purifier of. Kane 4, 
p.321 

369 Cf. Acarendu.p. 76,15-16: 

ahgusthdgram samakuncya madhyama madhyaparvani I 
gokarnam tad dhi vijneyam sarvesv acamanesv api 11 
Having bent the tip of the thumb to the middle part of the middle finger: That [position of the hand] one 
should know as cow’s ear (gokarna in case of all [rites) of sipping water (acamana). 

370 Different rites require the sipping or pouring of water from different tirtha». YS 2.6 mentions four 
tirthas: 

kanisthadesinyangustha mulany agrarii karasya ca I prajapatipitr brahma daiva tirthany anukramdt 11 
The roots of the little finger, index finger; the thumb and the tip of the hand (i.e. the tips of index finger, 
middle finger and ring finger) are the prajapati-tlrtha, pitr-tlrtha, brahma-tirtha [and] deva-tlrtha. - 
VaiSS 1.5 knows five tirthas: “Of the right hand, the middle part of the palm is the part sacred to Agni; 
the root of the little finger is that sacred to the Gods; the roots and (or) the tips of all the fingers are those 
sacred to the Rsis; the part between the index and thumb is that sacred to the Fathers; the root of the 
thumb is that sacred to Brahman. An act relating to the Gods he performs with the tlrtha of the Gods and 
whilst wearing the sacred thread over the left shoulder; an act relating to the Rsis with the Rsit-tlrtha; one 
relating to the Fathers with the Father-tlrtha; the whole act of satisfying Brahma is performed with the 
Tirtha sacred to Brahma as is also the sipping of water; (with the mantras:”Ye waters are wonderful”) he 
performs the sprinkling with the tlrtha sacred to Agni.” (Translation by Caland) - For the five tirthas cf. 
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In the current Maharashtrian practice the elaborate form of acamana which is 
performed at the beginning of the puja is connected with the recitation of a series of 
Visnu’s twenty-four names in the following manner: While uttering each of the first 
three names 371 which is done twice, water is sipped. Having recited the fourth name 
(i.e. “salutation to Govinda”) water is poured from the palm of the right hand over the 
tips of the stretched middle fingers (i.e. the place of the hand known as devatirtham ) 
into a metal dish (Mar. tamhari). Next the right hand - being still wet - touches the 
organs of senses, the eyes, nose, ears 372 for their purification. Then the remaining 
twenty names of Visnu are recited. 

This method of acamana is also observed in the current Maharashtrian performance of 
the samdhya rite. 373 In this connection Kane (2, p.315) remarks that the recitation of 
the names which refer to different forms of Visnu is not supported by the old smrti 
texts. These twenty-four names actually consist of two lists of twelve names each. 374 
Agni-Purana 48.13-14a describes that from the original form of Vasudeva Sankarsana 
was created, from him Pradyumna, from Pradyumna Aniruddha; by the division of 
each of these four into three the first twelve manifestations (Kesava to Damodara) 
came into being. The remaining twelve manifestations are sometimes called the 
Vidyesvaras. 375 The first four names of this second list are identical with the names of 
the four manifestations (Vasudeva, Sankarsana, Pradyumna, Aniruddha) but are 
iconographically represented as different. 

(acamana) 

om kesava I orh narayanci I orh madhava I 
orh govindaya namah I 
om visnave namah I 
om madhusudanaya namah I 
om trivikramaya namah I 
om vamandya namah I 
orh srldharaya namah I 
orh hrsikesaya namah I 


also BGSS 4.7.2; Krtya-kalpataru, Brahma-carikanda p.53,2-4 (quoting Harita): Paribhasa-prakasa pp. 
75,20—78,2; Kane 2, p. 316, n,750 and pp. 652-653. 

371 Although the printed text of the RVB KS gives the first three names of Visnu in vocative form and as 
unconnected with the honorific formula namah (salutation), in current Maharashtrian practice namah is 
recited with all names. 

372 Cf. GGS 1.2.5-9. According to other authorities also the heart (T,A 2.11) and other parts (BGSS 4.7.5) 
are to be touched. On some occasions purification is also achieved by touching the right ear alone as 
deities are believed to be located there. Cf. Grhya-sarigraha 2.89-90; 

ksute nisthivane caiva dantocchiste tathanrte I patitanan ca samhhase daksinam sravanam sprset 11 
marutah soma indragni mitravarunau tathaiva ca I ete sarve ca viprasya srotre tisthanti daksine 11 
One should touch the right ear after sneezing, spitting and when food is unwittingly touched by teeth, in 
case of an untruth being uttered and after a talk with out-castes. 

The Maruts, Soma, Indra, Agni, and Mitra and Varuna, all these [deities) stay in the right ear of a Brahmin. 

373 For the sandhya rite.cf. Srinivasan (1973) and Kane2,pp. 315ff. 

374 For the iconographi cal representation of these forms of Visnu cf. Rao (1914-16), vol. 1/1 pp.22-244 
(emphasizing their special importance in Pancaratragama); MALLMANN (1963), pp. 22-27; for the first 
group of twelve manifestations also BGS 1.11.7; Krick (1977), pp.87-89; Smith/Venkatachari(1969), 
pp.160-173. 

375 Cf, Maha-sanatkumara-Samhita 3.6.34 (quoted by Mailman (1963), p.22). 
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om padmanabhdya namah I 
om damodaraya namah I 
om sarhkarsanaya namah I 
om vasudevaya namah I 
om pradyumnaya namah I 
om aniruddhaya namah I 
om purusottamdya namah I 
om adhoksajaya namah I 
om ndrasimhdya namah I 
om acyutaya namah I 
om janardanaya namah I 
om upendraya namah I 
om haraye namah I 
om srikrsndya namah I 

0.2 Breath-control 

Controlling the breath while repeating mantras mentally is prescribed for the devotee’s 
inner purification. 376 Prdndyama consists of three stages: 

Inhaling ( puraka ) 

holding the breath (kumbhaka) 

exhaling ( recaka ). 

The mantras prescribed here are:— 

1. the syllable om (pranava), which is to be connected with each of the utterances 
(vyahrti) of the names of the seven worlds, 

2. the gayatrT (mantra) (i.e. the savitri) 

3. the gdyatrisiras (mantra). 377 

To these mantras the names of their seers, deities, meters and their employment 
(viniyoga) are prefixed, the knowledge of which is considered indispensable 378 
according to the Vedic tradition (following the commentator Sayana 19 ). it should be 
noted that there may be several reasons other than metrical ones for ascribing a 
particular meter to a mantra. Thus the seven meters, gayatrT, usnih etc., which 
represent the whole complex of Vedic meters are connected with the seven vyahrtis, 


376 Cf.MSm6.71: 

dahyante dhmdyamdnanam dhatunam hi yathd malah I 
tathendriyanam dahyante dosdh prdnasya nigrahat 11 
Further Smrtimuktaphala vol. 2, P: 325,29 (quoting Samvarta): 

mdnasam vacikampapam kdyenaiva tu yat krtam I 
tat sarvarh nasyati ksipram prdndydma-traye krte 11 

377 For the employment of these mantras during the prdnayama cf. also YS 2.10: 

gayatrim sirasa sardham japed vyahrti purvikdm I 
prati pranava samyuktam trir ayaiii prana samyamah 11 
Pranava, \ydhrti, and savitri specially are considered the essence of the-Veda (cf, Malamoud in the 
introduction to his translation of the TA, pp.86ff.). 

378 Cf. Brhad-devata 8.A.134: “In muttered prayer and in offering an oblation this is a necessity - the seer, 
the metre, and the divinity; and applying them wrongly one is here deprived of their fruit.” (Translation 
by MacDonell). Cf. further the discussion in Paribhasaprakasapp. 85,18-89,19. 
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bhuh, bhuvah, svah, etc. not because of metrical properties but due to the number 
seven which is common to both. 

There are several traditions of connecting the above mentioned mantras with the three 
stages of pranayama. 379 

1. Inhaling through the left nostril, closing both nostrils with the 
fingers of the right hand while reciting all prescribed mantras 
mentally, exhaling through the left nostril (cf. illustration 7). 

2. Or: Reciting the pranava and the seven vyahrtis while inhaling, 
the gayatri while holding the breath and the gayatrisiras while 
exhaling. The process of pranayama is to be performed thrice. In 
current Maharashtrian practice it is often shortened by omitting the 
recitation of the names of seers, deities etc 

(Pranayama) 

pranavasya parabrahma rsih, I paramatma devata I daivi gayatri chandah I 

saptanarii vydhrtindrh visvamitra jamadagni bharadvaja gautama atri vasistha 
kasyapa rsayah, I 

agni-vbyvbditya-brhaspati-varunendra-visvedeva devatah, I 

gayatryusni ganustub-brhati-parkti tristub jagatyas chanddmsi I gayatrya visvamitra 
rsih I savitd devata I 

gayatri cchandah, I gdyatri-sirasah, prajapatir rsih I brahmagni-vayvaditya devatah I 
yajus chandah, I pranayame viniyogah, I 

oih bhuh I orh bhuvah I om svaha I orh mahah \ orii janah I om tapah I om satyam 

\380 

orh tat savitur varenyam bhargo devasya dhimahi I dhiyo yo nah, pracodayat [| i<s/ 
orh apo jyoti raso ‘mrtarh brahma bhur bhuvah svar 3&2 om 11 evarh trir uktva I 

Of the syllable om the highest brahman is the seer; the highest atman is the deity; “the 
divine (daivi) gayatri 383 is the metre. 

Of the seven utterances (vydhrti) Visvamitra, Jamadagni, Bharadvaja, Gautama, Atri, 
Vasistha and Kasyapa are the seers; 

Agni, Vayu, Aditya, Brhaspati, Varuna, Indra and the Visve Devas are the deities; 

gayatrih, usnih, anustubh, brhati, pankti, tristubh and jagati are the metres. 

Of the gayatri [ mantra ] Visvamitra is the seer; Savitr is the deity; gayatri is the 
metre. 

Of the gayatrisiras [mantra] Prajapati is the seer; Brahma, Agni, Vayu and Aditya are 
the deities; yajus 384 is the metre. 



379 Cf. also Kane 2, p. 317; Rangachari (1931), pp. 53-54. 

380 TA 10.27. 

381 RV 3.62.10. 

382 24 suvah, T A. 

383 A type of gayatn consisting of only one syllable (cf. Pingala 2.3). 
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[These mantras] are employed for breath-control. (Prattava and seven vyahrtis:) 
orh bhuh oiii bhuvah om svah oiii mahah orh janah oiii tapah om satyarh 
0 Gayatri :) 

om,”Wc meditate upon the refulgence of Savitr the God, may he stimulate our 
intellect.” 

(Gayatrlsiras:) 

om Water, light, essence, immortality, brahman, earth, sky, heaven, om-. 

Having thus spoken thrice [mentally he should recite the following text]. 385 

0.3 Salutation to the Gods 

To remove obstacles, different gods lik e Ganapati, the devotee’s parents and all 
Brahmins are saluted. Some of these deities, lik e the family and village deities 386 , who 
represent the local traditions as opposed to the great “Sanskritized” ones, are not 
specified by names as they differ according to one’s tradition. 

The list of names of deities invoked at this stage of the puja differs slightly from 
tradition to tradition. 

(devatavandana) 

sriman malm ganadhipataye namah I 
laksmTnardyanabhyam namah I 
uma-mahesvarabhyam namah I 
sacT-purandarabhyam namah I 
mdtdpitrbhydm namah I 
istha-devatabhyo namah I 
kula-devatabhyo namah I 
grama-devatabhyo namah I 
sthana-devatabhyo namah I 
vastu-devatabhyo namah I 
adityadi navagraha devatabhyo namah I 
sarvebhyo devebhyo namah I 
sarvebhyo brahmaneblryo namah I 
etat karma pradhana devatabhyo namah I 
avighnam astu I 

Salutation to the noble great leader of the troops ( = Ganesa). 

Salutation to Laksmi and Narayana ( = Visnu). 

Salutation to Uma and Mahesvara = Siva), 

Salutation to Saci and Indra. 

Salutation to father and mother. 

Salutation to the favourite deities. 

Salutation to the deities of the family. 


384 Yajus, in Vedic literature distinguished from rc and saman, is an utterance in prose which 
accompanies the sacrifice. 

385 These instmctions are recited by the performer as part of the puja mantras. 

386 Cf. Whitehead (1911), pp.l6ff. for village deities. 
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Salutation to the deities of the village. 

Salutation to the deities of the place. 

Salutation to the deities of the house. 

Salutation to the deities of the nine heavenly bodies beginning with the Sun 

Salutation to all gods. 

Salutation to all Brahmins. 

Salutation to the deities presiding over this rite. 

May there be no obstacle. 

0.4 Prayer 

Next the devotee recites a collection of verses addressed to different deities to obtain 
their protection. There are three verses listing twelve names of Ganapati, a meditation 
(dhyana) verse on Ganesa (4), a verse in praise of the mother goddess (5), three verses 
praising Visnu (6-8), a verse addressing various deities (9), another one to Ganapati 
(10) and one to the triad (god) Brahman, Siva and Visnu (11). 

sumukhascaika-dantasca kapilo gaja karnakah I 
lambodarasca vikato vighnanaso vindyakah II 1 II 
dhumra-ketur ganadhyakso bhala-candra gajanancih I 
dvadasaitani namani yah pathec-chrunuyad api II 2 II 
vidyarambhe vivahe ca pravese nirgame tatha I 
sahgrame sahkate caiva vighnas tasya na jayate II 3 II 
vakratunda mahakaya koti-surya sama-prabha I 
avighnam kuru me deva sarva karyesu sarvadd II 4 II 
suklam baradharam devam sasi varnam catur bhujam I 
prasanna vadanam dhyayet sarva vighnopa santaye II 5 II 
sarva mdhgala-mahgalye sive sarvbrthasbdhike I 
saranye tryambake gauri nardyaninamo ‘stu te II 6 II 
sarvadd sarva karyesu nasti tesam amahgalam I 
yesdm hrdistho bhagavdn mahgalayatanam harih II 7 II 
tadeva lagnam sudinam tadeva tara balarn candra balam tadeva I 
vidya balarn daivabalarn tadeva laksmipate te'nghriyugam smarami II 8 II 
labhas tesam jayas tesam kutas tesam parajayah I 
yesdm indivarasyamo hrdayastho janardanah II 9 II 
vinayakam gururii bhanum brahma-visnu-mahesvaran I 
sarasvatim pranamy adau sarva karydrtha siddhaye II 10 II 
abhipsitartha siddhyartham pujito yah surasuraih I 
sarva vighna haras tasmai ganadhipataye namah II 11 II 
sarvesv arabdha karyesu trayas tribhuvanesvarah I 
deva disantu nah siddhim brahmesdna janardanah II 12 II 


The one with a handsome face and the one with a single tusk, the brown one and the 
one with elephant’s ears, the one with a protuding belly and the gigantic one, the 
destroyer of obstacles, the lord of the troops, (1) the one with a smoky banner, the 
supervisor of the troops, he who has the moon on his forehead, has an elephant’s face: 
For him who would recite or hear these twelve names, (2) 
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When introducing [a boy] to learning (vidyarambha) 387 and in the marriage ceremony, 
while entering, also while departing, in a battle and in danger, [for him] there is no 
obstacle. (3) 

For the quenching of all obstacles one should meditate on the god who wears a white 
garment, who has the color of the moon, has four arms, whose face is complaisant. (4) 

Auspiciousness of everything auspicious, gracious one, who accomplish all things, 
protector of the needy, Tryambaka, Gaurl, NarayanI, salutation to you. (5) 

For those, in whose heart the lord, the abode of welfare, Hari, stays, there is never 
inauspiciousness in any undertaking. (6) 

Lord of Laksmi (= Visnu), [the moment] I recall the pair of your feet, that only is the 
auspicious moment, that only is a good day, that only is [supported by] the power of 
the stars, the power of the moon, that only is [supported by] the power of magic, the 
power of fate. (7) 

For those, in whose heart Janardana ( = Visnu) stays, who is dark like the blue lotus, 
there is gain, for those is victory. How could there be defeat for them? (8) 

For success in all undertakings and objects I first praise Vinayaka ( = Ganesa), the 
teacher/Jupiter, the sun, (god) Brahman, Visnu, Siva, Sarasvatl. (9) 

Salutation to that lord of the troops who is worshipped by gods and demons [and is] 
the remover of all obstacles for achieving the desired objects. (10) 

May the three gods, the lords of the three worlds, (god) Brahman, Siva and Visnu, 
grant us success in all undertakings. (11) 

0.5 Announcement of Place and Time /Declaration 388 . 

The devotee declares place, time, aim and method of the 
ritual act that he is going to perform. 389 The formulas used 
here differ according to one’s region; they have come by 
tradition and are not changed by the devotee. Occasional 
pujas (cf. part III) have slightly modified formulas. 
Sankalpa formulas which are shorter than the one given 
here, already occur in the srauta texts. This is the formula 
that is current in the Deccan region. It consists of an 
announcement of the place of worship beginning with a description of the greatest unit, 
the world division; the time is specified beginning from the world period. In the given 
formula, however, references to place and time are unduly mixed. 

The astrological details are mentioned according to the current almanacs (pancanga). If 
these details are not known one may insert the word visnu in their place 390 , e.g. “on the 



387 For this ceremony, which is performed after the first cutting of the hair on a boy’s head (caula) and 
before the upanaycina cf. Kane 2, pp. 265-267. 

388 Traditionally announcement of place and time (desakcdoccdrana and declaration (satikalpa) are 
separated; as these are grammatically but one sentence they are joined here. 

389 Cf. the defintion of sankalpa in Ramesvara’s commentary on the PKS p.46,16: sankalpo ndma 
vidyamana des'a kalollekhana purvaka phalollekhanasa hita prakrta karmdnusthdna visayim pratijna I 
For a collection of quotes from various sources regarding the sankalpa, esp. the Tantric one, cf. Dave pp. 
404,25-414,28. 

390 Cf. an unidentified verse quoted in PMP,p.23: tithir visnus . vishnumayamjagat II 
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lunar day visnu”. Finally the peculiarities of the ritual to be performed are announced 
together with the desired results. 

While reciting the phrase “I perform worship” which occurs twice towards the end of 
the formula, the performer pours a small quantity of water from the palm of his right 
hand over the tips of the stretched middle fingers (i.e. the place of the hand known as 
devatirtha) into a metal dish. 

He is thereby bound to fulfill his promise but is also sure of the success. It is a 
common practice to make promises, especially while giving gifts (dana), by taking 
water in one’s palm which is then poured into the hand of the receiver of the gift or 
into a dish. 391 The sankalpa is absolutely necessary for the success of a ritual; 392 
without it the performance yields only a part of its fruit. 

(desakaloccarana/sankalpa) 

snmadbhagavato maha-purusasya visnor djnaya pravartamdnasya adya brahmano 
dvitiye parardhe visnupade srT-sveta-vardha kalpe vaivasvata manvantare 
astdvimsatitame yuge yuga-catuske kali-yuge prathama-carane jambudvipe bharata- 
varse daksind-pathe rdma-ksetre bauddhavatare dandakaranye dese salivdhana-sake 
samdhau vartamane godavaryah daksine tire (vottaratire) vartamana vyavahdrike 
amuka nama samvatsare amuka ayane amuka rtau amuka mdse amuka pakse amuka 
tithau amuka vasare amuka divas a-naksatre amuka sthite vartamane candre amuka 
sthite srT-surye amuka sthite deva-gurau sesesu grahesu yathayatham rdsi-sthana- 
sthitesu satsu subha-ndma-yoge subha karane evarii guna visesana-visistayam subha 
punya-tithau mama atmanah sruti smrti purdnokta phala praptyartham asmakam 
sakutumbdndm saparivdrdnam(dvipada catuspada sahitdndm) ksema sthairya ayur 
arogyaisvaryabhi vrddhyartham samastabhyudayartham ca sri-amuka devata 
prityartham yathd militopacara dravyaih dhybnavahanbdi sodasopacara pujarii 
karisye I asana dividhim sarira suddhyartham purusa-sukta-nyasam pahcdnga- 
nydsarh kalasa-sahkha ghantad ipujanam ca karisye I adati nirvighnata siddhyarthcim 
maha-ganapati smaranam ca karisye 11 

Today in the second grand half [of the hundred years of the life] of [god] Brahman 
who acts on the order of Visnu, the great glorious purusa, the Lord, in visnupada 393 , 
in the noble sveta-varaha-kalpa, in the epoch of Vaivasvata Manu, in the 28 th yuga, out 
of the unit of four yugas, in the Kaliyuga, in the first quarter [of Kaliyuga], in the 
Jambu continent, in the country of Bharata, in the southern region ( = Deccan), in the 
holy domain of (Parasu-)Rama, under [the auspices of] the Buddha incarnation, in the 
region of the Dandaka forest, when Sali-vahana saka is current at present 394 , on the 
southern bank (or northern bank) of the Godavari [river] according to the present 


391 Cf. the kanya-dana in the marriage ceremony, MSm 3.35ab: adbhir eva dvijagryanam kanyadanarh 
visisyate I 

This custom is connected with the practice of making an oath in front of Vamna, the deity of water. Cf, 
Gonda 1978, p. 80. 

392 Cf. Ramesvara’s commentary on PKS p.75,10-11 (quoting Mbh - the verse is not found in the crit. 
ed.): andcamya krtam yac ca yac ca sankalpa varjitam I raksasam tad bhavet karma... 11 

Further Acarendu p.9,2-3: 

sankalpya ca tatha kurydt snana-dana vratadikam I anyatha punya karmani nisphalani bhavanti ca 11 

393 The meaning of visnupada in this context is not clear. 

394 Samdhau for sadyo/adya - at present 
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referential terminology, in the year named X, in the X ( = northward I .southward) 
movement of the sun, in the season X, in the month X, in the X ( = bright I dark) half 
of the month, on the lunar ( date X, on the day [of the week] X, with X as the moon- 
house of the present day, with the moon in the constellation X, with the noble sun in 
the constellation X, with Jupiter in the constellation X, the remaining heavenly bodies 
being in their respective constellations, in a yoga having an auspicious name, in an 
auspicious kardh a, on an auspicious and meritorious lunar day, which is specified by 
such and such qualities and characteristics [I shall perform puja] for obtaining for 
myself the fruit which is vouched for in the sruti, smrti and the Puranas, for obtaining 
for us with family and dependants [with bipeds and quadrupeds] increase of 
happiness, stability, [long] life, health, wealth and for an all-out prosperity, for the 
satisfaction of the noble deity so and so, with the materials of service as they are 
available, I shall perform puja with sixteen services beginning with meditation, 
invocation. 

I shall perform the rite for [taking] the seat etc. [and shall perform] nydsa [on sixteen 
limbs] with the Purusha-sukta [and]nyas a on five limbs for the purification of the 
body and [shall perform] the puja of the vessel, the conch, the bell, etc. And at first I 
shall recall the great Ganapati to ensure extinction of obstacles. 

0.6 Recalling Ganapati 

In the previous sections (0.3, 0.4) the god Ganapati who is known as a remover of 
obstacles had been praised together with other deities. This time he alone is recalled 
with the help of a Vedic and a Puranic mantra. 

The Vedic mantra is the first verse of a sukla addressed to god Brahmanaspati 
(Brhaspati; RV 2.23.1). As it mentions the word ganapati it is used by the 
worshippers of Ganapati to connect their deity with the RV. This is the most important 
Vedic mantra employed for his worship. According to the AB it is addressed to 
Brahmanaspatih, but already the parisista to the AGS declares that it refers to 
Ganapati. 395 

(ganapati smarana) 

gandndnam tva saunako grtsamado ganapatir jagatT I ganapati smarane 
viniyogah II 

gananah tva ganapatigum havamahe 
kavim kavrnam upamasravastamam I 
jyestharajam brahmanam brahmanaspata 
a nas srnvan utibhis slda sadaham II RV 2.23.1 

vakra-tunda maha kdya koti surya samaprabha I 
nirvighnam kuru me deva sarva kdryesu sarvadd II 
orii mahaganadhipataye namo namah I 

[Of the mantra beginning with gandndnam tva Grtsamada of the Saunaka family [is 
the seer]; Ganapati [is the deity]; jagati [is the metre]; it is employed for recalling 
Ganapati. 

O Lord of Hosts we invoke you, Sage of sages, most famous. The highest King of the 
enlightened, O Lord of prayer, hearken to us, respond and be present here in your 


395 


Parisiste to the AGS p.169,8-9: gananam tva ganapatigum 
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appointed place. T.S.2.3.14.3 

O god with the curved trunk, with the huge body, shining l ik e mi ll ions of suns, make 
all my undertakings always obstacleless. 

om Salutation [and again] salutation to the great lord of the troops. 


0.7 Rite for [Taking] the Seat 

This section comprises three rites: 

1. Invocation of the earth as support of the devotee’s seat 

2. driving away of evil spirits (bhutotsadana) and inviting gods 

3. removing the “human odour” (manusyagandha). 

(1) It is of great importance for the devotee to have a fixed place/support (pratisthd), a 
firm foundation during the performance of the ritual. A person without such a firm 
establishment cannot perform a ritual act successfully. 396 The place once occupied 
should not be left during the performance. 

The devotee invokes the earth as his support with the first mantra:— “Earth, you have 

supported .” 397 to which the names of seer, deity, meter and employment have 

been prefixed. Although this mantra is composed in anustubh meter, the current text 
mentions sutala, the name of one of the nether worlds as name of its meter, which was 
probably imagined as having some particular relation to the earth or its support. In a 
list found in the Vamana-Purana 398 sutala is only the second nether world which is not 
directly connected with the earth, it is, however, said to be inhabited by the deity 
Kurma, the support of the earth. 

As has been shown earlier in section 0.2 (where the names of the seven main Vedic 
meters were said to be the meters of the seven vyahrtis) the names of the meters given 
by these texts do not always refer to strictly metrical properties as they are laid down 
by the chandah sastras, but are often to be understood symbolically. Meruprstha does 
not refer to a specific Vedic seer known by that name but seems to express the relation 
between the summit of mount Meru, the axis mundi, and the earth. 

A contemporary prayoga text, the Ahnika-karma-prakasa p. 113.6-7, mentions “the 
ascending of the [seat considered to be mount) Meru” (merav arohana) as 
employment (viniyoga) of this mantra, thus revealing that the worshipper’s seat is 
conceived as the centre of the world. 


396 Cf. Gonda (1954 b),p. 15; ELIADE (1957),p.13. 

397 This mantra is widely used,e.g. Parisistato AGS p. 168,26—27. 

398 In the Vamana-Purana sutala occurs in a list as one of the seven nether worlds: rasatala, sutala, 
vitala, mahatala, tala, patala, dharatala. It is said to be inhabited by the deity Kurma. - Cf. 63.36 a: 
sutale kurmam acalam ... 
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The technical procedure connected with the rite of taking 
the seat is as follows:— The devotee places his left hand on 
his right knee holding a small quantity of water (or darbha 
grass) in its palm which is turned upwards and covered by 
the right hand 399 (cf. illustration). This position of the hands 
is maintained while reciting the mantra addressed to the 
earth; the water is then disposed of. 



Different kinds of seats are believed to give different results according to their 
qualities. In current Maharasthrian practice a wooden plank (Mar. pat) is used which 
may be covered with a piece of cloth. 


(2) The following two mantras are recited to drive away evil spirits, like bhutas and 
pisacas, who are believed to stay on the earth. The third mantra is a salutation to 
Bhairava. 400 


Having recited these verses the worshipper bows to Bhairava and hits the ground 
thrice with the heel of his left foot, thus driving away evil spirits. 

Speaking “may the gods come” the devotee makes a gesture of invitation by moving 
both arms towards himself (cf. illustration 9 A); saying “may the evil spirits go away” 
he moves his arms in a gesture of sending them away (cf. illustration 9B). Saying 
“Visnu, protect the sacrificial place” he crosses his arms, thereby forming a suastika 
(cf. illustration 10). A similar gesture occurs at the end of the samdhya where the 
performer forms a suastika with his arms and touches his ears in addition 401 , thereby 
saluting his teachers respectfully (abhivadana). 

Next the worshipper marks a span of thumb and index finger (pradesa) 402 of his right 
hand on the ground (cf. illustration 11) which symbolically indicates the extension of 
the sacrificial place, i.e. the place of worship. 

(3) The last part of the ritual aims at the removal of the “human odour” (manushya- 
gandha) by reciting RV 10.63.3 and 4.50.6. This obviously refers to AB 3.30.4: 

tebhyo vai dev a apaivdbibhatsanta manusyagandhat ta ete dhayye antaradadhata I 
yebhyo mataiva pitra iti 11 

“The gods had loathing of those because of the human scent; they interposed these 
inserted verses- ... (RV 10.63.3; 4.50.6).” 

These two Vedic verses - the first one from a hymn to the Visve Devas, the second 
one from a hymn to Brhaspati - are specified as inserted verses (dhayya) between a 


399 For this position of the hands at the time of the brahma-yajna (daily recitation of the Veda) cf. already 
TA 2.11: daksinottarau pantpbdciu krtvd, which is explained by Sayana: vamam panim daksina-januna 
urdhvam uttdnam krtvd tasyopari daksina-hastam avdncat kuryat 11 - Here the hand is not specifically 
said to be filled with water or darbha grass which are considered as means of purification. This position of 
the hands is sometimes called brahmdfijali (cf. also Gonda [1980 b], p. 67) and is prescribed for a student 
while studying (cf. Samskara prakasa p. 524,3f.) or in connection with the consecration with mantras 
(abhimantranam of special substances, e.g. in the sravani rite (changing of the sacred thread). 

400 Bhairava is known as Siva’s servant or as a fearful manifestation of Siva, cf. Rao (1914-16), vol. 2/1, 
pp. 177 ff. (with photographs). - This verse is recorded by Diehl (1956), p. 68 as being recited at the time 
of bathing. 

401 Cf. RVBKS fol. 10 b. 10: svastikdkdra hastabhyam karanau sprstvd. 

402 This practice is already referred to in BSS 3.27: (devata dvahya) bhumau pradescim krtvopavisati... 
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hymn to the Rbhus and a hymn to the Visve Devas. They are said to have been 
inserted by the gods because they did not consider the Rbhus (who are said to have 
been men and raised themselves to an equal rank with the gods by means of sacrifices) 
as equal to themselves. This story is told by AS to explain the employment of these 
two Vedic mantras in the vaisvadeva sastra, i.e. the hymns recited at the third 
pressing of the soma sacrifice. 403 The “human odor” - originally revealing the human 
nature of the Rbhus - is here probably to be understood as the impressions left by 
those who were previously present at the place of worships 4114 , which may be an 
obstacle in worship. The parisista to AGS p.168,25 and DhS p.574,13-14 employ 
these two Vedic mantras in the same context of the worshipper’s taking the seat, but 
without explicitly mentioning the removal of the human odor as employment. But such 
an employment is specified e.g. in Ratnamala p. 1194,6—8 and Acarendu pp. 179,22- 
26 and 185,2-3. 

(asanavidhi) 

prthviti mantrasya meru-prstha rsih I kurmo devata I sutalam chandah I dsane 
viniyogah I 

om prthvi tvaya dhrta lokd devi tvam visnund dhrta I 
tvarh ca dharaya mam devi pavitram kuru cdsanam II 
apasarpantu vamadevo bhutany anustup I bhutotsadane viniyogah I 
om apasarpantu te bhuta ye bhuta bhumi samsthitah I 
ye bhuta vighna-kartaras te gacchantu sivbjnaya 11 
apakramantu bhutani pisacdh sarvatodisam I 
sarvesham avirodhena puja karma samarabhe 11 

tlksnadamstra mahakaya kalpdnta dahanopama I 
bhairavdya namas tubhyam anujnam datum arhasi II 

iti bhairavam namaskrtya I vbma-pbda-tala-pbrsvena bhumirh trih prahrtya I 
devd ayantu I yatudhbna apayantu I vis no devayajanam raksasva I 

bhumau pradesarh kuryat I 

yebhyo mata ity asya gayah plato visve deva jagatT I manusya gandha-nivarane 
viniyogah II 

eva pitra ity asya vamadevo brhaspatir visve devas tristup I manusya-gandha- 
nivarane virayogah I 

yebhyo mata madhumatpinvate payah piyusam dyaur aditir adribarhah I 
ukthasusmdn vrsabhardn svapnasas tan aditybn anu mada svastaye II RV 10.63.3. 
eva pitre visvadevdya vrsne yajhair vidhema namasd havirbhih I 
brhaspate supraja viravanto vayam syama patayo raylnam II RV 4.50.6. 

Of the mantra beginning with prthvi the summit of [mount] Meru 405 (meruprstha) is 
the seer; the tortoise (kurma) 406 is the deity; [the nether world] sutala is the meter; it 
is employed for [taking] the seat. 


403 Cf.ASS 5.18.5 andSSS 8.3.15 forthese two mantras as inserted verses in the vaisvadeva sastra. 

404 The Mar. word payrav (“evil foot”) represents this concept. 

405 Meru: A fabulous mountain said to be the central point of Jambudvlpa. Its summit is god Brahma’s 
residence and a meeting place of gods, seers etc. 

406 Kurma is Visnu’s second avatara (e.g, VP 4.2; 112.27 and 209.68) and the support of the earth. 
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om Earth, you have supported the people. Goddess, you are supported by Visnu. And 
you, O goddess, support me and make the seat pure. 

[Of the mantra beginning with] apasarpantu Vamadeva [is the seer]; the bhutas [are 
the deities]; anustubh [is the meter]; it is employed for driving away the bhutas. 

om May those bhutas go away who stay on the earth. Those bhutas who are creating 
obstacles, may those go by Siva’s command. 

May the bhutas [and] pisacas run away in all directions; I begin the act of puja in 
suppression of opposition from all. 

O you with sharp fangs, huge body, similar to the fire at the end of a kalpa; salutation 
to you, Bhairava, you deign to give your consent. 

Having thus saluted Bhairava [and] having thrice hit the ground with the edge of the 
sole of the left foot [and having spoken:] 

May the gods come. May the evil spirits (yatudhana) go away. Visnu, protect the 
sacrificial place (devayajana). 

He should mark the span of thumb and index finger (pradesa) on the ground. 

Of the [mantra beginning with] yebhyo mata Gaya, the son of Plati [is the seer]; the 
Visve Devas [are the deities]; jagati [is the meter]; it is employed for removing 
“human odor” (manusyagandha). Of the [mantra beginning with] eva pitre 
Vamadeva [is the seer]; Brhaspati [and] the Visve Devas [are the deities]; tristubh [is 
the meter]; it is employed for removing “human odor”. 

om. “I will rejoice in these Adityas for my weal, for whom the Mother pours forth 
water rich in balm, and Dyaus the Infinite, firm as a rock, sweet milk, - Gods active, 
strong through lauds, whose might the Bull upholds.” 

“Serve we with sacrifices, gifts, and homage even thus the Steer of all the Gods, the 
father. Brhaspati, may we be lords of riches, with noble progeny and store of heroes.” 

0.8 Nyasa 

Nyasa is the assignment of alphabets, parts of mantras, word divisions, etc. to various 
parts of the body, thus believed to be invested with divine power and made secure. 407 
The tradition of nyasa seems to be of Tantric origin. 408 Nyasa mainly serves to make 
the devotee’s body divine and thereby fit for worship. 409 As part of the smarta puja 
nyasa is not performed by all. 


407 Cf. the definition given by Bhaskararaya in his Saubhagyebhaskara p. 5,19f.: nyaso nama tat tad 
devatandm tat tad avayavesv avasthdpanam I - A scholarly etymology emphasizes the protective 
function of nyasa (Kulamavatantra 17.56): nyayopdrjita vittdndm ahgesu vinivesandt I sarva raksdkarad 
devi nyasa ity abhidhiyate 11 

408 Cf the Parisiste to AGS p.151,1-2: ... eso ‘riga-nyasah \ enam eke necchanti sa hi vidhir avaidikah 
For early references to three or five limbs of the body that are touched by the devotees cf. Nowotny (1957), 
p.115. 

409 Cf. Acarendu (quoting Saunaka)p. 180:24-26: 

devo bhutva yajed devaiii nadevo devam arcayet I iti vacanat I devo bhiitvd nyasam krtvety arthah I 
nyasena tu bhavet so ‘pi svayam eva janardanah I 
Gandharva tantra 9.2: 

nyasas tadatmako bhiitvd devo bhutva tu taniyajet I 
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In the first series of nyasa on the limbs (ahga-nyasa) the sixteen verses of the PS 410 
(RV 10.90) are assigned 411 to sixteen limbs of the worshipper’s body (left and right 
hand and foot, left and right knee, left and right hip, navel, heart, throat, left and right 
arm, mouth, eyes and head 412 ). 

In the second series of nyasa on five 
limbs 413 , which optionally may substitute 
the first series or may be performed in 
addition to it, the last five verses of the PS 
are assigned to three places of the body: 

Heart, head, tuft of the hair and are 
pronounced “for the armour” and “for the 
weapon” 414 . More common in the current 
practice than the pancahga-nyasa given 
here is the saclahga-nyasa 415 on the heart, 
head, tuft of the hair, three 416 eyes, for the 
armour and for the weapon. According to 
one 417 current practice nyasa is performed 
as follows: While uttering the name of each 
limb the worshipper touches it with his 
right hand. Speaking “for the armour hum ” 
the left hand is placed on the right shoulder 
and the right hand on the left shoulder 
crosswise, or the hands are moved in a 
circle towards the chest. 

Saying “for the weapon phat’ he strikes the palm of the left hand with the index finger 418 
and middle finger of the right hand once 419 , thereby making a slight sound. 

In the smarta tradition nyasa is followed by the closing up of all quarters against 
intrusion of evil elements (digbandhana), for which the right hand is raised above the 
head while making a sound with the snapping of the thumb against the middle 420 finger 

(nyasa) 

sahasrasTrsa sodasa ndrdyanah puruso ‘nusthup I antya tristup I svafiga-nyase 
viniyogah I 




pranayamais tatha dhyanair nyasair devas'anratah II 

410 For the employment of the PS in the puja cf.p.68 

411 They are so to say offered or “deposited” in the body with the concluding words offormulas, which are 
inherited from the Veda. These are namcth (cf. the first series of nyasa, svahd, vaushat, vasat- not used 
here), hum, phat (cf. the second series of nyasa). For the significance of these exclamations cf. Goudriaan 
(1978). pp. 73-75 and Mayrhofer (1956--80), index. For an interpretation of the relation between the 
exclamations natnah, svahd, vausat, hum, vausat, phat and the heart, head, tuft, kavaca, eyes and weapon 
cf. Prapancasaratantra 6.7-12. 

412 Cf. also DhS p.574,2-28 

413 Cf. DhS p. 574,30. 

414 i.e. to create an armour (kavaca) for the worshipper and to provide him with a weapon (astra). Kavaca 
(sometimes understood as the upper part of the body) and astra (sometimes interpreted as hand, cf. 
Nowotny (1957), p.115) do not seem to refer to specific parts of the body. 

413 The PS is traditionally divided into three parts: Verses 1-5 as the first part, verses 6-10 as the second 
and verses 11-16 as the third part. The third unit is employed for nyasa on the six limbs. 
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sahasra slrsa purusah I sahasraksah sahasra pat I sa bhumim visvato vrtva I atya- 
tisthad dasangulam II vama-kardya namah I 

purusa evedagum sarvam I yad bhutam yac ca bhavyam I utamrtatva syesanah I 
yad annena-tirohati 11 daksina-karaya namah I 

etavan asya mahima I ato jyayagus ca purusah I pado'sya visva bhutani I tripad 
asyamrtam divi II 11 vama-padaya namah I 

om tripad urdhva udait purusah I pado'syehabhavat punah I tato visvan 
vyakramat I sasananasane abhi II daksina-padaya namah I 
om tasmad virad ajayata I virajo adhi purusah I sa jato atyaricyata I pascad 
bhumim atho purah II vama-janave namah I 

rail yat purusena havisa I deva yajnam atanvata I vasanto asyasld ajya I grlsma 
idhmah sarad havih II daksina-janave namah I 

om tarn yajna barhisi prauksan I purusarh jatam agratah I tena deva ayajanta I 
sadhya rsayas ca ye II vama-katyai namah I 

rail tasmad yajnat sarva hutah I sambhrtarh prsad ajyam I pasugums tagums cakre 
vayavyan I aranyan gramyasca ye II daksina-katyai namah I, 
rail tasmad yajnat sarva hutah I rcah samani jajnire I chandagumsi jajnire tasmat I 
yajus tasmad ajayata II ndbhyai namah I 

rail tasmad asva ajayanta I ye ke cobhayadatah I gavo ha jajnire tasmat I tasmaj 
jata aja vayah II 11 hrdayaya namah I 

om yat purusam vyadadhuh I katidha vyakalpayan I mukham kim asya kau bahu 
I ka vuru padav ucyete 11 kanthaya namah I 

om brahmano'sya mukham aslt I bahu rajanyah krtah I uru tad asya yad vaisyah I 
padbhyagum sudro ajayata II vama-bhujdya namah I 

om candrama manaso jatah I caksoh suryo ajayata I mukhad indras cagnis ca I 
pranad vayur ajayata II daksina-bhujaya namah I 

om nabhya asld antariksam I srrsno dyauh samavartata I padbhyam bhumir disah 
srotrat I tatha lokagum akalpayan II mukhaya namah I 

om saptasyasan paridhayah I trih sapta samidhah krtah I deva yad yajnam 


416 The third eye is thought to be located on the forehead. 

417 The mudras prescribed for miganyasa differ according to the tradition; cf. Raghavabhatta’s 
commentary on ST pp. 257,10—258,17; Mudra-nighantu 34-36; Mantramahamavap. 19,3-5; cf. also Dave 
pp. 630,2 - 632,6; Naradlya-Samhita 6.6-11 (and illustrations of hrdaya-, siro—, sikha- kavaca- [p. 
573), and netramudra [pp 574)); Visvamitra-Samhita opposite p. 90 for illustrations of hrn-, sikha-, and 
caksumudra; Padma-Samhita, pt. 1, app. pp.28-30 for illustrations of hrdaya-, siro-, sikha-, kavaca-, 
netra- and astramudra, pt. 2, pp. 577-578 for illustrations of hrdaya-, sirsha-, sikha-, kavaca-, astra- and 
netramudra. For tala-mudra, ‘which, resembles the astra-mudra cf. illustration in Mrgendragama, 
opposite p. 53. 

According to Trbha p. 120,20-23 index finger, middle finger and ring finger touch the heart; thumb and 
index finger the head; the thumb the tuft; all ten fingers are used in the kavacamudra; index finger, middle 
finger and ring finger are employed in netra-mudra: tarjanyadi-trayena prasdritena hrdayam I angustha 
tarjanibhyam prasdritabhyaiii yojita mukhdbhyam adho ‘grdbhydm sirah I 
prasrtahgusthenddhomukhena sikha I kara-dvaya-dasahgulibhih prasrtdbhih kavacam I tarjanyddi 
trayagrena trikonagratulyena netram I dvinetryam tv andmikdlopah I hasta dvayasyapy angustha 
tarjanibhyam sasabdabhyam abhito bhrdmitdbhyam astram iti sampraddyiko 'rthah I Note especially 
the difference regarding the performance of the astra rite. For different sadahga-mudras according to the 
deities Visnu, Sakti and Sivacf. Mantra-mahodadhi 21.146-156. 

418 Cf. TIkaon MNT 5.92, also PKS, app. VI, illustration B 2. The illustration 17 in app. 1 shows the 
middle finger and the ring finger which may be in accordance with the practice of another tradition. 

419 According to some one strikes the palm twice or thrice (cf. Mantra-mahodadhi 4.37. 

420 According to some the index finger and thumb are employed here (cf. Trbha p. 77,26). 
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tanvanah I abadhnan purusarhpasum II netrabhydrii namah I 

om yajhena yajnam ayajanta devas tani dharmani prathamany’asan I teha nakarh 
mahimanah sacanta yatra purve sadhyah sand devahW murdhne namah II 


[The hymn beginning with] sahasrasirsa has sixteen [verses]; Narayana [is the seer]; 
anustubh [is the metre], the last one trilltubh; it is employed for nydsa on one’s body. 


om RV 10.90.1 Salutation to the left hand. 


orhRV 10.90.2 Salutation to the right hand, 
om RV 10.90.3 Salutation to the left foot, 
om RV 10.90.4 Salutation to the right foot, 
om RV 10.90.5 Salutation to the left knee, 
om RV 10.90.6 Salutation to the right knee, 
om RV 10.90.7 Salutation to the left hip. 
om RV 10.90.8 Salutation to the right hip. 
om RV 10.90.9 Salutation to the navel. 


om RV 10.90.10 Salutation to the heart, 
om RV 10.90.11 Salutation to the throat, 
om RV 10.90.12 Salutation to the left arm. 
om RV 10.90.13, Salutation to the right arm. 
om RV 10.90.14 Salutation to the mouth, 
om RV 10.90.15 Salutation to the eyes, 
om RV 10.90.16 Salutation to the head. 


Nyasa on Five Limbs (pahcahga-nyasa) 


om RV 
om RV 
om RV 
om RV 
om RV 

om RV 


10.90.12 hrdaye I 

10.90.13 sirasi I 

10.90.14 sikhayam I 

10.90.15 kavacaya hum 

10.90.16 astraya phat I 


om RV 10.90.12 At the heart, 
om RV 10.90.13 At the head, 
om RV 10.90.14 At the tuft, 
om RV 10.90.15 For the armour: hum 

iti digbandhah II 


10.90.16 For the weapon: phat. [Thus] the digbandha. 


0.9 Worship of the Vessel 

Next the worshipper sanctifies the utensils which he is going to 
use in the following puja by invoking deities into their 
different parts. Thereby he makes them suitable instruments of 
worship. The vessel (kalasa) worshipped here is of a particular 
shape and is filled with water. 

Along with the conch (cf. 0.10) it serves as a container for 
water which is used in worship. The gods Visnu, Rudra 
(Siva), Brahman, the groups of mother goddesses 421 , the 
ocean, earth and the four Vedas are imagined to stay at its various parts. 422 Then sacred 
rivers like Ganga and Yamuna are invoked in its water. While reciting the prescribed 



421 The number of mother goddesses (matrkd) differs according to tradition from seven, sixteen to more 
than one hundred. 

422 According to a scholarly etymology of the word kalasa proposed by the MNT it is called kalasa 
because the celestial architect Vis vakarman made it from various parts (kald) ofthe gods.Cf. MNT 5.181: 
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verses 423 the worshipper places his right hand on the top of the vessel thus invoking 
the rivers as present. 

For the worship of the vessel a small quantity of sandalwood 
paste, grains of unbroken rice (aksata) and a flower are made to 
stick on it. Finally the cow-(dhenu) mudra 424 (cf. illustration) is 
shown over the vessel. In this mudra the position of the fingers 
imitates the shape of four udders of a cow, thereby suggesting 
that the vessel is filled with milk from the udders of the heavenly 
cow (surabhi 425 ). 

(kalasa-puja) 

oin kalasasya mukhe visnuh kanthe rudra samdsritah I 
mule tatra sthito brahma madhye mdtru gandh smrtah II 
kuksau tu sdgara sarva sapta dvipa vasundhara I 
rgvedo ’tha yajur vedah sdma vedo hyatharvanah I 
ahgaisca sahitds sarve kalasdmbu samdsritah 11 
atra gayatri savitri sdntih pustikari sada I 
ayantu yajamanasya durita ksaya karakdh II 
gauge ca yamune caiva godavarT sarasvatf I 
narmade sindhu kaveri jale’smin sannidhim kuru II 
kalase gahgadi tTrthdmy avahayami I kalasa devatabhyo namah I 
sarvopacardrthe gandhaksata pusparh samarpayami I 
dhenu mudrarh pradasya I 

At the mouth of the vessel is Visnu at the throat Rudra is seated, at the bottom (god) 
Brahman stays, in the middle part the groups of mothers are said [to be staying). 

And at the belly all oceans, the earth with its seven continents, the Rgveda and the 
Yajurveda, the Samaveda and the Atharva[veda], [i.e.] all [Vedas] accompanied by 
their l im bs are staying in the vessel. In it is the gayatri [verse] with Savitr [as its deity] 
which gives peace and prosperity. 



kalarh kalcuii grhitva tu devanam visvakarmana I nirinito ‘yam sa vai yas mat kcdasas tena kathyate 11 

423 The two and a half verses in the beginning are met with frequently, e.g. PP p. 104,5-9 (quoting 
Saunaka), p. 133,2-6. 

424 Mudras are symbolic gestures of the hands but also body postures; cf. Hoens in Gupta I Hoens I 
Goudriaan (1979), pp. 115-117. - The dhenu-mudra is described in many texts, e.g. Visvamitra-Samhita 
13.39 cd-41 ab (saurabheyi-mudra); Mudra-nighantu 30; cf. Dave pp. 632,17-634,11 who quotes many 
texts and points out small differences in the descriptions. Trbha p.l 19.7-10 describes the mudra as 
follows: 

hasta-dvaye tv adhovaktre sammukhe ca parasparam I 
vamdngulir daksinanam angulinam ca samdhisu 11 
sam vesya madhyamabhyarh tu tarjanyau dve prayojayet I 
kanisthe dve anamabhyam yunjyat sa dhenu mudrika 11 
With both hands upside down and facing each other, having inserted the fingers of the left [hand] into the 
joints of the right [hand], he should join the index fingers with the middle fingers. The little fingers he 
should join with the ring fingers. This is the cow-mudra. 

For illustrations cf. also PKS, appendix VI, no. B 4; SSP vol. 1, appendix, plate 8; Padma-Samhita. 1, 
appendix, p.38, no. 94 A and B (surabhimudra; slightly different); Mrgendragama, following p. 52. 

425 Surabhimudra is another name for the dhenumudra. 
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May these who destroy evil come for the puja of gods. O Ganga and Yamuna, 
Godavaff and Sarasvati, Narmada, Sindhu, Kaveri, be present in this water. 

I invoke holy rivers like Ganga in the vessel. Salutation to the deities in the vessel. 

[As a substitute] for all services (upacdra) I offer sandalwood paste (gandha), 
unbroken rice (aksata) and a flower. Having shown the cow - mudra ... 

0.10 Worship of the Conch 

Next the devotee washes the conch with clean water for its purification (cf. illustration 
on next page). Uttering the sacred syllable orh he fills it with water from the vessel 
(kalasa). The conch is then placed on its stand (Mar. adam ). The conch is by its very 
origin closely connected with the aquatic element and is considered as an auspicious 
symbol said to bestow plenty and fulfill wishes. 426 Along with the vessel it therefore 
serves as a container of water which is used in the later worship. 

Several verses 427 are recited describing the deities 
moon, Varuna, Prajapati and the rivers Ganga and 
Sarasvati as staying at different parts of the conch. The 
water which it contains is identified with that of the 
sacred rivers in the three worlds, it is remembered that 
the conch is one of fourteen items which appeared at 
the time of the churning of the ocean for nectar (amrtamanthana) and was taken by 
Visnu who holds it as one of his attributes. An imitation 428 of the famous gayatrT ( = 
savitrT) verse eulogizes the conch by identifying it with the conch Pancajanya, which 
Krsna obtained after conquering the demon Pancajana is recited. 

The conch is then worshipped by offering sandalwood paste and a 
flower. Unbroken rice (aksata) which had been offered to the vessel 
(cf. 0.9) is not allowed as an offering to the conch. 429 

Finally the conch-(sankha) mudra 430 (cf. illustration) is shown which 
imitates the shape of a conch. 

(sankha-puja) 




426 Forthe symbolism oftheconch cf. Bosch (I960).pp.ll 15 -116. 

427 The second verse is also found in PP p. 91,4-5 (quoting Gamda-Purana); the third one PP p. 91,12-13; 
p. 104,16-17 (quoting Saunaka) and p.133,19-20. 

428 I cannot trace this gayatrT to older sources. For imitations of the Vedic gayatrT cf. Gonda(1963),pp. 
293. 

429 The reason is probably that the conch is closely connected with Visnu who should not receive ‘an 
offering of aksata, especially when he is being worshipped in the salagrdma stone. Cf.Puspa-cintamani 
2.85 (quoting Yamala): 

ndksatair arcayed visnum na tulasya vindyakam I na durvayd yajed durgdm bilva-patrair divakaram 11 

430 The sahkha-mudra is described in many texts, e.g. Visvamitra-Samhita 13.47 cd-49ab; Naradlya- 
Samhita 6.23-24; Mudra-nighantu 38-39. Trbhap.l 19,11-14 describes it as follows: 

vdmdngustham tu samgrhya daksinena tu mustind I 
krtvottdnam tatha mustim aiigustham tu prasdrayet 11 
vamangulis tatha slistah samyuktdh suprasaritah I 
daksindngustha samsprsta mudra satikhasya codita 11 
Holding the left thumb with the right fist, having then turned the fist upwards, he should stretch the 
[right] thumb. Having well stretched out the joined fingers of the left [hand] closed on [the list and] 
touched by the right thumb: [This] is called conch-mudra. 
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praksalitam sankham pranavenapurya I 

sankhadau candra-daivatyam kuksau varuna devata I 
prsthe prajdpatim vidyad agre ganga sarasvati II 

tradokye ydni tirthani vasudevasya cajnaya I 
sankhe tisthanti viprendra tasmac chankharh prapujayet 11 
tvaih purd sdgarotpan.no visnund vidhrtah kare I 
namitah sarvadevais ca pancajanya namo ‘stute II 
orh pancajanydya vidmahe pdvamanaya dhTmahi I 
tan nah sankhah pracodayat II sankha-devatdbhyo namah I 
sarvopacarbrthe candanam pusparh samarpayami II 
sankha mudrarh pradarsya I 

... having filled the conch which has been washed [with water] while uttering the 
syllable orh [he says:] At, the opening of the conch is the deity moon; at the belly the 
deity Varuna; at the backside one should know Prajapati; at the front side Ganga [and] 
Sarasvati. 

And whatever holy rivers are in the three worlds these stay in the conch by 
Vasudeva’s order. Therefore, best of the Brahmins, one should worship the conch. 

You came into being formerly from the ocean, are held by Visnu in his hand and are 
bowed to by all gods. Pancajanya, salutation to you. 

om We know Pancajanya, we meditate on Pavamana. May this conch enlighten us. 

Salutation to the deities in the conch. [Asa substitute] for all services I offer 
sandalwood paste [and] a flower. Having shown the conch gesture [he says:] 


0.11 Worship of the Bell 

The worshipper washes the bell, then rings it with his hands imitating the shape of a 
bell (cf. illustration) 431 . The ringing of the bell is taken as signifying the arrival of gods 
and departure of demons. 432 


For illustrations of. also SSP vol. 1 app.,pl. 35 (different); Padma-Samhitapt. 1 app.,p.22 no. 36 A and 
37 B; Visvamitra-Samhita, opposite p. 94. 

431 For a drawing of this position of the hands, which resembles the musala mudra (in which, however, 
the right hand is placed on top of the left), cf. also Tachikawa (1983), p.135 figure 140. For an illustration 
of the musala-mudra cf. Visvamitra-Samhita, opposite p. 94. Musala means club, mace (which is Visnu’s 
weapon), but also clapper of a bell, - A number of texts prescribe the garuda-mudra in connection with the 
use of the bell. This mudra is described in various texts, e.g. Visvamitra-Samhita 13.59-61, Mudra- 
nighantu 54-55. According to Trbhap. 119,22-25 it is performed as follows: 
hastau tu vimukhau krtva grathayitva kanisthike I 
tarjanyau mukhatah sliste slistdv angusthakau tathd II 
madhyamanamika yugme dvau paksdv iva cintayet I 
esa garuda mudra syad asesavisa satinl 11 

Having turned the hands back to back [and] having interlocked the little fingers, having joined first the 
index fingers and having joined the thumbs, one should imagine the two sets of the middle fingers and 
ring fingers as two wings. This is the garuda arnudra which destroys all poison. 

For an illustration of this mudra cf. Visvamitra-Samhita, opposite p. 94. For a slightly different 
description and illustration cf. Padma-Samhita. app., p. 19, no. 26. Garuda is the deity who is believed to 
stay in the bell (cf. the formula ghantasthdya garudaya namah occurring in several prayoga texts). 
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The devotee worships the bell by offering sandalwood paste, 
unbroken rice (aksata) and a flower. The bell is then kept on the left 
hand side in front of the devotee, while the conch is kept on the right 
hand side. 

The bell is going to be used at several stages of the ritual, e.g. at the 
time of offering a bath, incense and waving the drati lamp. On these 
occasions it is held in the left hand. 

(ghantapuja) 

agamartham tu devanam gamanartharh tu rdksasdm I 
kurve ghantaravam tatra devatdhvdnalaksanam I I 
ghantdyai namah I sarvopacararthe gandhaksata pusparh samarpayami I 

For the coming of the gods and the going of the raksasas; I ring the bell thereby 
signifying the invocation of the gods. 

Salutation to the bell. [As a substitute] for all services I offer sandal-wood paste, 
unbroken rice and a flower. 

0.12 Worship of the Lamp 

The oil lamp (Mar. samaT; cf. illustration) is worshipped by reciting a verse from a 
hymn to Indra (RV 6.47.21) where Indra is represented as having put to flight the dark 
aborigines and having slain demons. The employment of the verse here suggests that 

the oil lamp may dispel darkness and drive away evil spirits. I am not 
aware of this verse being used elsewhere in a similar context. 

The worship of the oil lamp is not found in all prayoga texts, perhaps 
because the lamp is not directly needed at any stage of the later ritual 
but only serves to illuminate the icon and the place of worship during 
the puja. 

(dlpa-puja) 

dive-dive sadrsir anyam ardharh krsnd asedhat apa sadmano jah I 
alum dasa vrsabho vasnayanto- davraje varcinam sambaram ca II RV 6.47.21. 
dipadevatabhyo namah I sarvopacararthe gandhaksatapuspam samarpayami I 

om “Day after day far from their seat he drove them, alike, from place to place, those 
darksome creatures. The Hero slew the meanly-huckstering Dasas, Varcin and 
Sambara, where the waters gather.” 

Salutation to the deities of the lamp. [As a substitute] for all services I offer 
sandalwood paste, unbroken rice and a flower. 

0.13 Sprinkling 




Therefore Garuda is depicted on the handles of many bells (cf. illustration I). Dave p. 437,17-19 explains 
in a traditional manner that the auspicious sound’ of the bell which removes hindrances reminds of the 
sound made by the wings of the bird Garuda, Visnu’s vehicle, and is therefore dear to the gods. 

432 For a collection of quotes on the significance of the bell cf. Dave pp.437,11—439,20. 
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The worshipper now purifies himself and the utensils for worship by sprinkling water 
from the vessel and the conch by means of a flower or durva grass. The act of 
sprinkling water, a common means of purification 433 , on utensils which are to be used 
in sacrifice occurs already in the srauta ritual. The mantra employed here is a well- 
known verse which is recited for purificatory purposes on many occasions, it 
expresses the conviction that the mere recalling of Visnu’s name removes inner 
(mental and outer (bodily) impurities. 

(proksana) 

kalasa-sahkhodakena I 

apavitrah pavitro va sarvavastham gato ‘pi va I 

yah smaretpundarikaksam sa bahyabhyantaram sucih II 

dtmanam proksya I puja dravydni ca samproksayet I 

Having sprinkled himself with water from the vessel and the conch [while reciting the 
verse.] 

Whether pure or impure, in whatever condition [one may be], he who recalls the lotus¬ 
eyed (Visnu) becomes cleansed within and without. 

— He also sprinkles the puja utensils. 

0.14 Meditation 

The worshipper takes flowers or unbroken rice in the hollow of the joined hands and 
recites the meditation verse(s).’The flowers - consecrated by the mantra(s) - are then 
offered to the deity. 

A meditation (dhyana) verse is a stanza describing the appearance of a deity in order to 
help the worshipper visualize the deity. Here five verses are supplied according to the 
five deities of the pancayatana, where the deities (Visnu, Siva, Ganesa, Surya, Devi) 
are arranged in such a way that one’s favorite deity is placed in the centre surrounded 
by the other deities arranged in a particular order. The verse addressed to the favorite 
deity (here: Visnu) is recited first. 

The devotee is expected not only to recite the verse but to meditate on the form of the 
deity. In the current performance, however, which is often done hurriedly, dhyana has 
been reduced to the mere recitation of the prescribed verses). 434 

(dhyana) 

atha dhyanam I ahjalau puspam grhitva I 
santakaram bhujagasayanam padmanabham suresam 
visvadharam gag anas adrsatn megha-varnam subhahgam I 


433 Cf.Gonda (1980b), pp,125ff. 

434 Cf. Bhattacharya in Avalon (51978) vol. 2, p. 490:” ... Dhyana is performed by really meditating on 
the form of the Devata, no matter whether the Dhyana-Mantra is recited or not; for the Sastrik meaning of 
the expression ‘Dhyayet’ is ‘should meditate’ and not ‘should recite the Dhyana-mantra.’ “ - Dhyana has 
been defined by Yajnavalkya (quoted by Dave p.440,4-5): 

samahitena manasa caitanyantara vartina I atmano 'bhista devanam dhyanam dhyanam ihocyate 11 
and Kulamavatantra 17.36: 

yavad indriyasantapam manasa samniyamya ca I 
svantenabhista devasya cintanam dhyanam ucyate 11 
For a collection of dhyana verses cf. Sircar (1972-73). 
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laksmikantam kamalanayanam yogibhir-dhyana-gamyam 
vande visnum bhava-bhaya-haram sarva-lokaikanatham 11 

dhyayen nityam mahesam rajata-giri-nibham caru-candravatamsam 
ratna-kalpojjvalangam parasu-mrga-vardbhiti-hastarn prasannam I 
padmasmarh samantat stutam amara-ganair vyaghrakrttirh vasanam 
visvadyam visva-vandyam nikhila-bhaya-hararh panca-vaktram trinetramW 

gaja-vadanam acintyam tiksnadastram trinetram 
brhad-udaram asesarh bhutirajam purdnam I 
amara-vara-supujyarh rakta-varnarh suresam 
pasupati-sutam Isarh vighna-rdjam namami II 

sasankha-cakrarh ravimandale sthitam kusesayakrantam anantam acyutam I 
bhajdmi buddhya tapandya murtirh surottamam citra-vibhusanojjvalam II 

vidyud-dama sama-prabham mrgapati-skandha-sthitam bhTsanarh 
kanydbhih kara-vdla kheta vilasad dhastabhir asevitbm II 
hastais cakra-darbsi kheta visikhams cdpam gunam tarjamm 
bibhrdnam analdtmikam sasidharam durghm trinetram bhaje II dhyaydmi I 
iti puspanjalyarpanam I 

Now the meditation. Having taken flowers in the cupped hands (anjali) [he says:) 

(Meditation on Visnu) 

I worship visnu who destroys the fear of samsdra, the 
only Lord of the whole world, whose appearance is calm, 
who has a serpent as his bed, from whose navel a lotus 
grows, the ford of the gods, the support of the universe, 
who is [as all-pervading] as the sky, who has the color of 
the clouds, who has handsome limbs, Laksmi’s husband, 
the lotus-eyed one, who can be discovered in meditation 
by the Yogins. 

(Meditation on Siva) 

One should always meditate on the great Lord (Siva) 
who is as brilliant as a silver mountain, who has the 
beautiful moon as crest-jewel, whose limbs are shining 
lik e ornaments of jewels, whose hands hold axe and 
antelope and [the gestures of] boon and protection, who 
is calm, who sits in the lotus-posture, who is praised by 
groups of gods on all sides, who wears a tiger-skin, who 
is the cause of the universe, worshipped by the universe, 
removes all fear, has five faces [and] three eyes. 
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(Meditation on Ganapati) 

I bow to the one with an elephant’s face, who is 
inconceivable, has a sharp tusk, three eyes, a large belly, 
is perfect, the lord of prosperity, the ancient one, who is 
fit to be worshipped devoutly by the best of the gods, is 
of red color, the lord of the gods, Siva’s son, the 
powerful, the ruler of obstacles. 



(Meditation on the sun) 

I worship in my mind the best of the gods, who has 
conch and discus, stays in the solar orb, who is 
encircled by it water-lily, is infinite, permanent, whose 
form is golden, who shines with various ornaments. 



(Meditation on Devi) 

I worship the three-eyed Durga, who is as radiant as a 
flash of lightning, who sits on the back of a lion, who 
is frightening, who is served by girls whose hands, 
hold swords and shields, who holds with her hands 
discus, conch, sword, shield, arrow, bow, noose [and] 
tarjam(-mudra), is fiery [and] holds the moon. 



I meditate. [Having said so] he offers the handful of flowers. 
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Worship with sixteen services # 1 
sodasopacara puja 

Now the first part of the worship with sixteen services (upacdra) begins. For each of 
the main offerings one mantra of the PS (RV 10.90) is recited. The version of the PS 
which is preserved in the RV tradition consists of sixteen mantras; other schools have 
versions of eighteen or even twenty-two verses. As the number of services offered in 
the current puja exceeds sixteen, other Vedic mantras have also been employed. In 
respect of the contents one cannot expect any connection between the meaning of the 
mantras of the PS and the services offered in the puja, apart from the fact that the 
number sixteen with its symbolism is common. 

In the place of the mantras of the PS or in addition to them so called “Pauranic” 
mantras, i.e. mantras from the Puranic literature, are given; these can be recited by 
women and others to whom the recitation of Vedic mantras is traditionally forbidden. 

1.1 Invocation 

The puja begins with the invocation, for which the first mantra of the PS is employed. 
avdhana is not done 

1. in case of Visnu being worshipped in the sdlagrdma stone or Siva being 
worshipped in the bdna-linga 435 , or 

2. in case of icons which have been permanently established in temples. 

In the first case the theological explanation is that the deity is always specifically 
present in these objects 436 , in the second case that the deity was invoked as present in 
the icon at the time of the first establishment (pratistha) of the icon. 437 In such cases a 
handful of flowers is offered to the icon at this stage of the puja to make the number 
of services sixteen. 

In case of temporarily worshipped icons of clay etc. the avdhana follows the rite of 
prana-pratistha (cf. pp. 19Iff.) by which the deity is made to be present in the icon. 
Modern informants interpret avdhana in that case as a request to the deity to be ready 
to accept the puja which is being offered. 

(avahana) 

sahasra srrsapurusah I sahasraksah sahasrapat I 
sa bhumim visvato vrtva I atya-tisthad dasangulam II 1 II 


435 But when Siva is worshipped in the salagrama, or Visnu in the bana-linga avahana takes place. Cf. 
Acarendu p. 178,23-24. 

436 Cf. Nandapanditaon Visnu smrti p. 708,19-20 (quoting SkP): 

sdlagrama-sildyam tu navahana visarjane I sdlagrama-sildyam tu nityam samnihito harih 11 
Further the Parisista to the AGS p. 168,19-22: tan apsu vagnau vd surye vd svahrdaye vd sthandile vd 
pratimdsu vd yajeta pratimdsv aksanikdsu navahana visarjane bhavatah svdkrtisu hi sastasu devata 
nityam samnihitd ity asthirayam vikalpah- sthandile tubhayam bhavatu . . 

437 cr. Acarendu P: 178,3-4: ...tatra pratisthakdla eva devataya avahitatvat. 103 Cf Nandapandita on 
Visnu smrti p. 708,21-24: katham tarhi sodasopacara klptir iti cet I satyam I puspanjalineti brumah I 
dvahana-rcd dadydt purvampuspanjalim hareh I tasyaivon mukhatam prdpte ydge codvasane rca 11 
ante puspanjalim dadyad yaga-sampurti-siddhaye 11 
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agacclm deva-devesa tejorase jagat-pate I 
kriyamanam maya pujarh grhana surasattama II 

SrT-amuka devatabhyo namah I dvdhandrthe puspdnjalim samarpayami I 

om “A thousand heads hath Purusa, a thousand eyes, a thousand feet. On every side 
pervading earth he fills a space ten fingers wide.” 

Come, lord of the god of gods, mass of splendor, lord of the world, accept the pujd 
which is performed by me, best of the gods. 

Salutation to the noble deities so and so. For invocation I offer a handful of flowers. 

1.2 Seat 

With the second verse of the PS the deity is offered a tulasT (ocimum sanctum, holy 
basil leaf as a substitute for a seat which is decorated with gold and jewels. The 
offering of a seat to deities is a custom known from Vedic times; compare the 
invitation of king Soma to the Vedic fire-sacrifice. 

(asana) 

purusa evedagum sarvarh I yad bhutarh yac ca bhavyam I 
utamrtatva syesanah I yad annena-tirohati II 

ndind ratna-samayuktam karta-svara-vibhusitam I 
asanarh deva-devesa prityartham pratigrhyatdm 11 
sn-amuka devatabhyo namah I asanarthe tulasTpatram samarpayami I 

om. “This Purusa is all that yet hath been and all that is to be; the Lord of Immortality 
which waxes greater still by food.” 

Lord of the god of gods, accept for [your] pleasure the seat, which is studded with 
various jewels [and] decorated with gold. 

Salutation to the noble deities so and so. For the seat I offer a tulasi leaf. 

1.3 Water for Washing the Feet 

The offerings bsana-padya-arghya-acamaniya (1.1-1.5) are relics of the old Indian 
ritual of honoring distinguished guests (arghyci). According to the Paraskara GS 1.3.1 
“to six persons the arghya reception is due: to a teacher, to an officiating priest, to the 
father-in-law, to the king, to a friend, to a snataka.” The reception consists of 1. 
offering a mat for sitting and one for keeping the feet, 2. water for washing the feet, 3. 
arghya water, 4. water for sipping, 5. honey mixture, 6. a cow. Likewise the icon 
receives water for washing the feet, arghya water and water for sipping. 

At this stage of the puja the devotee pours water on the feet of the icon. 

The washing of the feet is a ritual rather than physical purification to remove evil and 
elements of enmity. 108 

(padyam) 

etavan asya mahima I ato jyayagus ca purusah I 
pado'sya visva bhutani I tripad asyamrtam divi II 

padyam grhana devesa sarva ksema-samartha bho(h ) I 
bhaktya samarpitam deva lokandtha namo ‘stu te 11 
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sri-amuka devatabhyo namah I padyam samarpayami I 

om “So mighty is his greatness; yea, greater than this is Purusa. All creatures are one- 
fourth of him, three-fourth eternal life in heaven.” 

O lord of the gods who is able to give all happiness, take the water for washing the 
feet, which is offered with devotion. God, lord of the world, salutation to you. 

Salutation to the noble deities so and so. I offer water for washing the feet. 

1.4 Arghya (Water) 

Water into which several ingredients (like sandalwood paste, aksata etc.) have been 
mixed is offered to the deity for honorific purposes. This water is usually to be 
accepted in the hollow of the cupped hands and after thus signifying its acceptance is 
poured out. 438 This is followed by sipping of water. 

(arghya) 

tripad urdhva udait purusah I pado'syehabhavat punah I 
tato visvan vyakramat I sasananasane abhi II 

namaste deva-devesa namas te dharamdhara I 
namas te jagadadhara arghyam nah pratigrhyatdm II 

sri-amuka devatabhyo namah I arghyam samarpayami I 

om “With three-fourth Purusa went up: one fourth of him again was here. Thence he 
strode out to every side over what eats not and what eats.” Salutation to you, lord of 
the god of gods, salutation to you, Visnu. Salutation to you, support of the world, 
accept our arghya (water). 

Salutation to the noble deities so and so. I offer arghya (water). 


1.5 Water for Sipping 

Water for sipping to be received in the hands is offered for purification. 

Previously the devotee himself had to perform acamana as an act of purification. Later 
dcamaniya will be offered immediately after the offering of some services like the 
baths (1.6.1-5) or the garments (2.2). 439 

(acamanlya) 

tasmad virad ajayata I virajo adhi purusah I 
sa jato atyaricyata I pascad hhumim atho purah II 

karpura-vasitam toyam mandakinyah samahrtam I 


438 Cf. AGS 1.24.11-12: praksalita pado ‘rghyam anjalina pratigrhya I athaca■ mamyenacamati... - For 
arghya in general cf. Hillerbrandt (1897), pp. 79-80. For the way of accepting it cf. Apte (1940), pp.174- 
175. 

439 Cf. Visnu-smrti; chap. 22 v. 75 for occasions of acamana: “Having sneezed, having slept, having 
eaten, going to eat or to study, having drunk [water], having bathed, having spat, having put on his 
garment, having walked on the high road, having discharged urine or voided excrements, and having 
touched the bones no longer moist with fat of a five-toed animal, he must sip water.” (Translation by 
Jolly) - Cf. also fn. 114 below. 
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acamyatam jagan-natha maya dattarh hi bhaktitah II 

srT-amuka devatabhyo namah I acamanvyarh samarpayami I 

om “From him Viraj was born; again Purusa from Viraj was bom. As soon as he was 
bom he spread eastward and westward o’er the earth.” 

Lord of the world, sip the water which I offerwith devotion, which is scented with 
camphor [and] which was brought from the Ganga. 

Salutation to the noble deities so and so. I offer water for sipping. 


1.6 Material for Bath 

The icon is bathed with pure water which is identified with the water of sacred rivers. 
Then follow baths with the five “nectars”, milk, curd, ghee, honey and sugar, and 
finally a bath with water into which sandalwood paste (gandha) has been mixed. After 
completing each bath the icon is washed with pure water, receives water for sipping 
(acamaniya) 440 and is offered sandalwood ‘paste, unbroken rice and a flower. Just as 
the abhiseka (cf. 2.1), the baths purify the icon from impurities and at the same time 
transfer the qualities of the substances that are used for bath to the icon. Substances 
like milk, curd etc. have certain medical properties which are beneficial for the s kin . 
Curd, honey and ghee are already used in Vedic ritual for abhiseka. ApSS 22.25.5 
mentions consecration of the sacrificer with yoghurt, ApSS 22.25.8 with ghee, BSS 
18.5 with mi lk . AB 8.20.1 explains the use of various liquids which are used in the 
consecration of a king and their significance as follows:— “Curds is power in the 
world; in that he anoints him with curds, verily thus he confers power upon him. 
Honey is the sap in plants and trees; in that he anoints with honey, verily thus he 
confers sap upon him. Ghee is the bri ll iance of animals; in that he anoints with ghee, 
verily thus he confers brilliance upon him. Waters are the immortal in the world; in that 
he anoints with water, thereby he confers immortality upon him ....” AB 8.8.2 dealing 
with the substances used in the punarabhiseka of a king explains: “In that there is 
curd, honey, and ghee, and it is the sap of plants and the waters, verily thus he confers 
upon him the sap of plants and the waters.” The SB 7.5.1 ff. describing the 
construction of the Vedic fire altar states: “He then puts down a (living) tortoise ... He 
anoints it with sour curds, honey, and ghee, - sour curds doubtless are a form of this 
(earth-) world, ghee of the air, and honey of the yonder sky ... Or, sour curds are the 
life-sap of this (earth-) world, ghee that of the air, and honey that of yonder sky ....” 
The substances curd, ghee and honey occur also as ingredients of the madhuparka 
which is offered as food to an honored guest. Accordingly some speak of 
madhuparka-snana instead of pahcamrta-sncina. The five substances for the baths are 
kept in a separate vessel or in a special “cup” (pahcapatra ). The left-overs of these 
materials used for baths are offered as food offering (naivedya) to the deity. 


440 The custom requires that certain acts are followed by acamana, cf. p.65 and n. 112 
above. Acamana wipes out all traces of preceding acts that one may proceed to the next 
stage of ritual performance (of. Gonda (1970], p. 70). 
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The dharma-sastras state that some icons are not to be bathed daily 441 , while others 
like those made of clay are never bathed. In such cases the bath may be offered to the 
reflection of the icon seen in a mirror. 442 

(snanlya) 

yat purusena havisa I deva yajnarn atanvata I 
vasanto asyasld ajya I grlsma idhmah sarad havih II 

gahga-sarasvatfr-evd payosni narmada-jalaih I 
snapito ‘si maya deva tathd sdntiih kurusva me I 

oih srTamuka devatabhyo namah I snaniyam samarpaydmi I pahcamrtam snapayami 
I 

om “When Gods prepared the sacrifice with Purusa as their offering, its oil was 
spring, the holy gift was autumn; summer was the wood.” 443 God, I bath you with 
water from Ganga, Sarasvatl, Reva, Payosnl, Narmada. Give me peace. 

Salutation to the noble deities so and so. I offer [material for] bath. I shall give a bath 
with the five nectars. 

1.6.1 Bath with Milk 

Next the icon is bathed with milk, while the devotee recites a verse from a hymn to 
soma (RV 1.91.16 ; also RV 9.31.4), which suggests an identification of milk and 
soma. This mantra is employed in different contexts 444 ; according to several texts it is 
recited when milk is being added as an ingredient to the mixture of the five cow- 
products (pahcagavya ). 445 

(payah snana) 

om a pyayasva sam etu te visvatah soma vrsnyam I 
bhava vajasya sangathe II RV 1.91.16; & RV 9.31.4. 

kbmadhenoh samudbhutam deva-rsi-pitr-trptidam I 
payo dadami devesa sndndrtham pratigrhyatam II 

srT-amuka-devatabhyo namah I snanarthe payah sndnam samarpaydmi I 

payah snandnantaram suddhodakasnanam samarpaydmi I 
suddhodaka-snananantaram acamamyam samarpaydmi I 
sakala-pujdrthe gandhdksata-puspam samarpaydmi I 

om “Soma, wax great. From every side may vigorous powers unite in thee: be in the 
gathering-place of strength.” 


441 Cf. Acarabhusana (quoting Vyasa) p.183,16-17: 

pratimapata yantranam nityarh snanarh na karayet I karayet pawadivaseyadi vd maladhdrane 11 

442 cr. Trbhap.40,1s 17: 

sadyah snigdhe mrnmaye vd sarpih sinduraje tathdi I sri candananigharse vd lepanepratimatanau 11 
antikasthapite khadge snapayed darpane ‘tha vd I 

443 Griffith’s translation of djya (ghee), idhma (fuel for the sacred fire), havis (oblation, burnt offering) as 
oil, wood, holy gift is misleading. 

444 Cf.Gonda(1965 b),p.408 forcases of employments. 

445 Cf the Parisistato BaS (ed. Harting) 2.13 (= p.1,16): apyayasveti ca ksiraiii...; but also VHSm 11.28 
cd-29 ab for a bath with milk. 
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Lord of the gods, I offer milk, which comes from the wish-fulfilling cow [and] which 
satisfies gods, seers and forefathers. Accept [it] for a bath. 

Salutation to the noble deities so and so. For a bath I offer a bath with milk. 

After the bath with milk I offer a bath with pure water. After the bath with pure water I 
offer water for sipping. 

[As a substitute] for a complete puja I offer sandalwood paste, unbroken rice and a 
flower. 

1.6.2 Bath with Yoghurt 

While a bath with yoghurt is given to the icon the last verse of a hymn to Dadhikravan/ 
Dadhikras (RV 4.39.6), probably a divine horse, is recited. This mantra came to be 
used in connection with yoghurt due to the phonetic similarity between the name 
Dadhikras and the word dadhi (yoghurt). There is a long tradition of employing this 
mantra in rituals connected with yoghurt, l ik e eating yoghurt 446 , adding yoghurt to the 
mixture of the cow products (pancagavya) 447 , or bathing with yoghurt 448 . 

(dadhi-snana) 

rail dadhikravino akarisam jisnor asvasya vajinah I 
surabhi no mukha karat pra na ayumsi tarisat II RV 4.39.6. 

candra-mandala samkdsam sarva deva priyam dadhi I 
sndndrtham te maya dattam prityartham pratigrhyatdm 11 
sri-amuka-devatabhyo namah I dadhi-sndnam samarpayami I 

dadhisnananantaram suddhodaka-sndnam samarpayami I 
suddhodaka-snananantaram acamamyam samarpayami 11 
sakala pujarthe gandhaksata pusparh samarpayami I 

rail “So have I glorified with praise strong Dadhikravan, conquering Steed. Sweet may 
he make our mouths; may he prolong the days we have to live.” 

Accept for your bath the yoghurt, which I have offered you for your pleasure, which 
looks [as white] as the full moon [and] is dear to all gods. 

Salutation to the noble deities so and so. I offer a bath with yoghurt. 

After the bath with yoghurt I offer a bath with pure water. After the bath with pure 
water I offer water for sipping. 

[As a substitute] for a complete puja I offer sandalwood paste, unbroken rice and a 
flower. 

1.6.3 Bath with Ghee 

The mantra employed for a bath with ghee 449 comes from a hymn to Agni (RV 2.3.11) 
and refers to the oblation of ghee in the fire. Already SSS 8.4.1 employs this mantra 
for an offering of ghee. VHSm 8.29 prescribes it for bathing the icon with ghee. 


446 Cf. FAY,p.22 for such references found in the GSs. 

447 Cf. the Parisistato BaS (ed. Halting) 2:13 (= 1,16 ): dadhikraino vai dadhi... 

448 Cf. VHSm 8.28 

449 For the importance of ghee (Skt. ajya, ghrta, sarpis) in Vedic ritual cf. Gonda(1980 b), pp.l76ff. 
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(ghrtasnana) 

ghrtarh mimikse ghrtam asya yonir ghrte srito ghrtam v asya dhama I 
anusvadham a vaha madayasva svahakrtarh vrsabha vaksi havyam II RV 
2.3.11. 

ajyaifi suranam cihara djyarii yajne pratisthitam I 
djyarii pavitram paramam snanartharh pratigrhyatam II 

sri-amuka devatabhyo namah I ghrta sndnarh samarpaydmi I 

ghrta sndndnantaram suddhodaka snanam samarpaydmi I 
suddhodaka sndndnantaram acatnamyath samarpaydmi I 
sakala pujarthe gandhaksata puspani samarpaydmi I 

orh “Oil has been mixed: oil is his habitation. In oil he rests: oil is his proper province. 
Come as thy wont is: O thou Steer, rejoice thee; bear off the oblation duly 
consecrated.” 450 

Ghee is the food of the gods, ghee is rooted in sacrifice. Accept for a bath the purest 
ghee. 

Salutation to the noble deities so and so. I offer a bath with ghee. 

After the bath with ghee I offer a bath with pure water. After the bath with pure water I 
offer water for sipping. 

[As a substitute] for a complete pujd I offer sandalwood paste, unbroken rice and a 
flower. 

1.6.4 Bath with Honey 

The three Vedic mantras employed for the bath with honey - which is considered as 
the essence of plants - are taken from a hymn to the Visve Devas (RV 1.90.6-8) and 
have the “sweetness” of nature as their theme. Several applications of these 
“madhumaff” verses are known. 451 In SB 7.5.1.4 their recitation accompanies the 
anointing of a living tortoise with honey while constructing the Vedic fire altar. VHSm 
8.29 employs these mantras for giving a bath with honey to the icon. 

(madhu-snana) 

madhu vata rtayate madhu ksaranti sindhavah I madhvrr nah santv osadhih II 
madhu naktam utosaso madhumat parthivarh rajah I madhu dyaur astu nah pita II 
madhuman no vanaspatir madhumah astu suryah I madhvrr gavo bhavantu nah II 
RV 1.90.6-8. 

sarvausadhi samutpannam piyusa-sadrsam madhu I 
snanartharh te prayacchami grhana paramesvara II 

sri-amuka devatabhyo namah I madhusnanam samarpaydmi I 

madhu-sndndnantaram. suddhodaka-snanam samarpaydmi I suddhodaka- 
sndndnantaram acamamyam samarpaydmi I 
sakala pujarthe gandhaksata puspani samarpaydmi I 


450 Griffith’s translation of ghrta (ghee) as oil is misleading. 

451 Cf. Apte (1939--40),p. 35 for a discussion of various employments of these mantras, and Gonda’s 
translation of the Rigvidhana, pp. 26-27 n. 1. 
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“The winds waft sweets, the rivers pour sweets for the man who keeps the Law; so 
may the plants be sweet for us. 

Sweet be the night and sweet the dawns, sweet the terrestrial atmosphere; sweet be our 
Father Heaven to us. 

May the tall tree be full of sweets for us, and full of sweets the Sun: may our milch- 
kine be sweet for us.” 

Honey which is lik e nectar [and] is produced from all herbs I offer you for a bath. 
Accept [it], highest Lord. 

Salutation to the noble deities so and so. I offer a bath with honey. 

After the bath with honey I offer a bath with pure water. After the bath with pure water 
I offer water for sipping. 

[As a substitute] for a complete pujci I offer sandalwood paste, unbroken rice and a 
flower. 

1.6.5 Bath with Sugar 

The Vedic mantra recited while giving a bath with sugar forms part of a hymn to 
soma (RV 9.85.6) which describes the sweet (svadu) flavour of soma. The word 
svadu also suggests sugar, and that is probably why this verse came to be used in this 
context. 452 Sugar does not occur among the substances used in the madhuparka but 
belongs to the group of “five sweet substances” (pancamadhura) 453 . Apart from its 
medical qualities sugar is used as a scraping agent to remove dirt 454 and the effects of 
oiliness. 

(sarkara-snana) 

om svaduh pavasva divyaya janmane svadur indraya suhavltnamne I 
svadur mitraya varunaya vayave brhaspataye madhumah adabhyah II RV 
9.85.6. 

iksu-danda samudbhuta divya sarkarayd harim I 
snapayami sada bhaktyd prrto bhava suresvara 11 
sri-amuka devatabhyo namah I sarkarasndnam samarpayami I 
sa'karasna' ,a nantaram suddhodakasncinam samarpayami I 
suddhodakasnananantaram acamanryam samarpayami I 
sakala piijarthe gandhaksata puspam samarpayami I 

om “Flow onwards sweet of flavor for the Heavenly Race, for Indra sweet, whose 
name is easily invoked: flow sweet for Mitra, Varuna, and Vayu, rich in meath, 
inviolable for Brhaspati.” 


452 For a bath with sugar as one of the five nectars which are used for giving a bath to Durga cf. VR p. 
82,22; Linga-Purana, chap. 77 v. 50-52 mentions baths with milk, curd, honey, ghee and sugar. Of these 
the one with sugar is said to give maximum fruit. VHSm 8.29d mentions sugarcane juice ( iksurasali 
together with milk, curd, ghee, honey as part of five nectars to be used for bathing the icon. VHSm 8.58ab 
employs RV 9.85.6 not in connection with sugar but for offering acamaniya after an offering of betel. 

453 Cf.PPp. 158,11-12: 

ksiram ksaudram ghrtam draksa sarkara ca bhrguttama I 
id am ca pahca-madhuram balim dadyat sukha-pradam 11 

454 Cf Mudgala-Purana5.39.22ab: ikso rasa-samudbhutam sarkaram mala-nasinim I 

and Brahma-nitya-karma-samuccayap. 41,18-19: iksusara samudbhuta sarkarapustikdrikd I 
maldpaharikd divya sndndrtham pratigrhyatam 11 
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I always bath Hari with devotion with divine sugar, which comes from the stem of 
sugarcane. Be pleased, O lord of the gods. 

Salutation to the noble deities so and so. I offer a bath with sugar. 

After the bath with sugar I offer a bath with pure water. After the bath with pure water 
I offer water for Sipping. 

[As a substitute] for a complete puja I offer sandalwood paste, unbroken rice and a 
flower. 

1.6.6 Bath of Water with Sandalwood Paste 

After the baths with the five nectars a sixth bath with water is offered to which fresh 
sandalwood paste has been added. 455 The mantra employed here comes from the 
famous SrTsukta (RVKh 5.87.9). As it begins with the word gandha (odor) it came to 
be used for gandha (sandalwood paste). 456 This mantra occurs in different contexts as 
the special mantra of the goddess Sri, in connection with the adding of cow dung 
(gomaya) 457 to the mixture of the five cow products, and as the fifth mantra to be used 
in the performer’s bath with clay (mrtika-snana) 458 . Afterwards the icon is bathed with 
pure (often hot) water while the mantras apo hi stha ... (RV 10.9.1-3) belonging to a 
hymn to the waters are recited. These verses are employed whenever water is sprinkled 
in rituals, e.g. during the marjana rite of the sandhya. 459 

(gandhodaka-snana) 

gandha-dvaram duradharsam nitya pustam karlsin lm I 

Isvarlgum sarva bhutanam tarn ihopahvaye sriyam II RVKh 5.87.9 (= Snsukta). 

karpurailasamayuktam sugandhi dravya samyutam I 
gandhodakam maya dattarh snanartham pratigrhyatam 11 

srT-amuka devatabhyo namah I sastham gandhodaka-snanam samarpaydmi I 

apo hi stha mayobhuvas ta na urje dadhatana I mahe ranaya caksase II 

yo vah sivatamo rasas tasya bhajayateha nah I usatir iva matarah II 

tasma aram gamama vo yasya ksayaya jinvatha I apo janayatha ca nah II RV,10.9.1-3. 

suddhodaka-snanam samarpaydmi I 

om I invoke here Sri who is perceptible through odor, invincible, who is always well- 
supplied, abounding in dung, the ruler of all beings. 

Accept the water with sandalwood paste which I have given for a bath, which is mixed 
with camphor, cardamom [and] enriched with fragrant substances. 

Salutation to the noble deities so and so. I offer the 6 th bath of water with sandalwood 
paste. 

“Ye, Waters, are beneficent: so help ye us to energy that we may look on great delight. 
Give us a portion of the sap, the most auspicious that ye have, l ik e mothers in their 


455 The use of gandhodaka for sprinkling is already attested by Kathaka GS 17.2. 

456 Cf. also VHSm 8.37 cd: gandham ca lepayed gcitre gandhadvareti vai rca 11 

457 E.g. RVBKS fol.7Sa.6-7. 

458 Cf. TA 10.1. 

459 For the application of these mantras of. Apte (1939-40), pp.43-44. 



97 


longing love. To you we gladly come for him to whose abode ye send us on; and, 
Waters, give us procreant strength.” I offer a bath with pure water. 


1.7 Short Puja after the Bath 

After the bath a short puja follows where the icon is offered sandalwood paste for 
besmearing the body, unbroken rice (as a substitute for ornaments), flowers and 
leaves, incense, a lamp and food. The food (usually the left-overs of the substances 
used for the baths with the five nectars) is offered in a particular manner to be 
explained later in section 2.11. After the meal water for washing the hands and the 
mouth, sandalwood paste for rubbing on the hands, betel and a gift are offered. The 
worshipper performs circumambulation and prostrates himself before the icon. 
Flowers consecrated by mantras 460 are offered. The worship is then completed and 
dedicated along with the merit accruing from it to brahman, the highest reality, 
indicated by the words om tat sat. 461 

The worshipper takes away the flowers 462 used in the worship to the northern 
direction. With this act the first part of the puja is complete. This is also the part which 
is to be performed daily, while the second part (where these and other services occur in 
an elaborate form) is performed when there is sufficient time or a special occasion. For 
detailed explanations of the various services offered see the particular places’ of the 
text of the second part of the puja. 

(snanottara svalpa puja) 


amuka-devatabhyo namah 
amuka-devatabhyo namah 
amuka-devatabhyo namah 
amuka-devatabhyo namah 
amuka-devatabhyo namah 
amuka devatabhyo namah 
amuka-devatabhyo namah 
samarpayami I 
amrtopastaranam asi I 
om prandya svaha I 
om apdndya svaha I 
om vyanaya svaha I 
om udanaya svaha I 
om samdndya svaha I 
om brahmane svaha I 


vilepanarthe candanam samarpayami I 
alahkararthe aksatan samarpayami I 
pujdrthe puspdni tulasipatrani ca samarpayami 
bilva-patram durvahkurams ca samarpayami I 
dhuparh samarpayami I 
dipam samarpayami I 

naivedyarthe ndna vidha khadyam sarkaram ca 


naivedya madhye prdsanarthe pamyarh samarpayami I 
uttaraposanam samarpayami I 
hasta-praksalanam samarpayami I 


460 Usually, during this short form of the puja no mantras are recited and only a flower is offered. 

461 Cf.BhG 17.23: 

om tat sad iti nirdeso brahmanas trividhah smrtah 11 brahmanas tena vedas ca yajnas ca vihitah pura 

II 

462 In current practice, he symbolically takes up one flower., smells it and throws it in the northern 
direction. The north is an auspicious direction, the region of men as opposed to the south, the direction of 
the manes. According to GGS 1.9.1 the remnants of the burnt offering (havis) are taken away in the 
northern direction (athaitaddhavir ucchistam udag udvasya). 
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mukha-praksalanam samarpayami I 

karodvartanarthe candanam samarpayami I mukha-vasdrtham pugiphalam 
tambulam samarpayami I suvarna-puspa-daksinbm samarpayami I amuka 
devatabhyo namah I 

pradaksinarh namaskaram ca samarpayami I mantra-puspam samarpayami I 
anena yathd-jndnena krta purvbrddhanena amukadevatb priyatam I na mama I 
orh tat sad brahmarpanam astu I uttaradisi nirmdlyam visarjayet I 


Salutation to the deities so and so. I offer sandalwood paste for besmearing. 

Salutation to the deities so and so. [As a substitute) for ornaments I offer unbroken 
rice. 

[As a substitute) for a [complete) pujd I offer flowers and tulasi leaves. 

I offer bilva leaves and blades of durva [grass). 

I offer incense. 

I offer a lamp. 

For food I offer (sweet) food of various types or sugar (as a symbol of types of food). 

You are the seat of nectar. 

om svaha to prana. 

om svaha to apana, 

om svaha to vyana. 

om svaha to udana. 

om svaha to samana, 

om svaha to brahman. 


During the meal I offer water for drinking. 

I offer the final aposana 
I offer water for washing the hands. 

I offer water for washing the mouth. 

I offer sandalwood paste for rubbing on the hands. 
I offer betel for scenting the mouth. 

I offer the gift of a golden flower. 

Salutation to the deities so and so. 


I offer circumambulation and prostration. I offer flowers consecrated by mantras. 

May the deity so and so be pleased by this prefatory worship which has been 
performed according to (my) knowledge. 

(This) is not mine. 

(om). Tat. Sat. 

May it be offered to brahman. 

discard the used flowers in the northern direction. 
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Worship with sixteen services #2 
sodasopacara puja #2 

2.1 Abhiseka Bath 

Now the icon is offered the abhiseka bath 463 , for which several 
arrangements can be made. A small icon is shifted from its place 
to a shallow dish (Mar. tamhan) over which the vessel (Mar. 
abhiseka-patra) is fixed on a stand (cf. illustration); in case of 
large icons in temples the abhiseka-patra is fixed (hanging over 
the icon) with a chain; abhiseka can also be given to a small icon 
as a substitute. Murtis made of clay or wood are not bathed. 

According to current Maharashtrian practice abhiseka refers to the continuous pouring 
of a fluid for a long time on the icon from above with the help of an abhiseka-patra, a 
spoon, or a conch (sahkha), which seems to have been an instrument of abhiseka in 
olden times. 

Apart from water, different fluids like milk or sugarcane juice can be used. 
Simultaneously a Vedic hymn 464 or a stotra is being recited once or for a specific 
number of times. This may be the Visnu-sukta (RV 1.22.16-21) for Visnu - sixteen 
times; Rudradhyaya (TS 4.5.1-11) or Siva-mahimnah-stotra for Siva - eleven times; 
Ganapatyatharvasirsa (-Upanisat) for Ganapati - twenty-one times; Srlsukta (RVKh 
5.87) for Devi - nine times; Saurasukta (RV 1.50) for Surya - twelve times. In 
Maharashtrian practice the PS is recited at the beginning of the abhiseka, followed by 
the favorite sukta of the deity. 

Abhiseka occurs in the Brahmana texts as sprinkling of water at the consecration of a 
king. 465 The anointing with special substances is a means to transfer the power of these 
substances to the icon. 466 A similar concept underlies the clhara (puja ) where water or 
a substance l ik e ghee, honey is poured in a continuous stream. 467 Abhiseka is in none 
of the original services which are commonly listed in the texts. This may indicate that it 
is a late addition, part of the extension of the bathing rites (sndna). 

At the conclusion of the abhiseka a passage from the AB 8.7.9 is recited, originally 
recited at the punarabhiseka 468 ceremony when the king is sprinkled with a mixture of 
eight substances, curd, honey, ghee, rain water fallen during sunshine, young grass 
and green barley, liquor and durva grass. The formula devasya ... hastabhyam occurs 



463 For abhiseka being considered as bath cf. also Padma-S amhita.pt. 2,8.4 ab: mahdbhiseko nanagryam 
snapanam... 

464 Cf. DhS p. 575,17-18. BhP 11.27.31 refers to the bathing (sharia) of Visnu accompanied by TA 
3.11.1, Visnu-Purana 1.1.1, RV 10.90 or Sama-Veda 1.318: suvarnagharmdnuvakena mahdpurusa 
vidyaya I paurusenapi siiktena sdmabhi rajanadibhih I 

465 Cf. Heesterman (1957). For abhiseka: in South Indian worship cf. also EichingerFerro-Luzzi (1981). 

466 Cf. Heiler (1961), p. 234. According to Eichinger Ferro-Luzzi (1981), pp. 730-733, the puipose of 
abhiseka is (1) the same as the one achieved by bathing, the deity: Bathing appeals to the sense of touch 
and has a soothing effect on the skin; (2) it endows the object or person with divine power and (3) 
mobilizes these powers in the objects and persons possessing them. 

467 Cf. Siva-Purana, Rudra-Samhita Srsti-khanda, chap. 14 v. 66ff. 

468 Cf. Weber (1893), p.110 for punar abhiseka of aking who has already consecrated. 
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with many variations in different contexts 469 , suggesting here that the abhiseka is given 
from the hands of divine beings, like Savitr, the Asvins etc. The whole passage from 
clevasya to abhisihcami is also recited at the very end of the current punyaha-vacana 
ceremony when the priest performs the abhiseka of the sacrifices 470 

Then the icon is washed with pure water, wiped dry with a piece of cloth and receives 
water for sipping (acamamya). Finally it is reinstalled in its place in case it had been 
shifted to another place for abhiseka. For the reinstalment three mantras in which the 
word “established” occurs are recited: A mantra from a hymn to the Visve Devas (RV 
5.47.7), a passage from the AB 3.24.13 and a verse from TB 1.2.1.25. RV 5.47.7 
occurs together with the passage from the AB in similar contexts where an icon has to 
be firmly established in its place. 471 The mantra from the TB is originally employed 
for addressing the garhapatya fire, which is itself a fixed place 472 , and occurs for this 
purpose e.g. sn 2.4.1.4 or SSS 2.14.2. The Samskara-ratna-mala uses the mantra in 
the context of the punyaha-vacana for establishing Ganapati. 473 

(abhiseka-snana) 

purusa-suktena abhisekam, kuryat I (abhiseka-samapti) 

devasya tva savituh prasave ‘svinor bahubhyam pusno hastabhyam agnes tejasa 
suryasya varcasendrasyendriyenabhisincami II AB 8.7.9. 

balaya sriyaiyasase ‘nnadyaya [orh 474 ] bhur bhuvah svah [amrtabhiseko‘stu] I 
santih pustis tustis castu I srT-amuka devatabhyo namah I 

mahabhiseka snanam samarpayami I mahabhiseka snananantaram suddhodaka 
sndnam samarpayami I snandnte acamamyam samarpayami I 

(sthapana) 

om tad astu mitravaruna tad agne sam yor asmabhyam idam astu sastam I 
aslmahi gadham uta pratistham namo dive brhate sadanaya II RV 5.47.7. 

grha vai pratistha suktam I tat pratisthitatamaya vaca samstavyam I tasmad yady api 
dura iva pasul labhate grhan evainan ajigamisati grha hi pasunam pratistha pratistha II 
AB 3.24.13. 

om narya prajam me gopaya I amrtatvaya jlvase I jatam janisyamanam ca I amrte 
satye pratisthitam I [TB 1.2.1.25] supratisthitam astu I 

He should perform abhiseka with the Purusa-sukta. (End of the abhiseka) 

“On the instigation of the god Savitr, with the arms of the Asvins, with the hands of 
Pusan, with the bri ll iance of Agni, with the radiance of the sun, with the power of 
Indra I anoint thee, for might, for prosperity, for glory, for the eating of food; bhuh, 
bhuvah, svar. ” 


469 Cf. Apte (193940). pp. 149-150. 

470 Cf. RVBKS fol. 129 a. 3-5. 

471 E.g. in the matrka-piija where the mother goddesses (matrkds) have to established for worship (cf. 
RVBKS fol. 129 b.1-2). 

472 Cf. Gonda (1954 b), p. 7: “The garhyapatya fire is a house, that is to say: tatha pratistha. 

473 Samskdra ratna-mdla p.34,19: narya prajam ity asyagnir naryo ‘nustup pratisthdpane viniyogah 

474 Only in R VB KS, to be omitted. 
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May the abhiseka be of nectar. 

May there be peace, prosperity and contentment. Salutation to the noble deities so and 
so. I offer the bath of the great abhiseka. After the bath of the great abhiseka I offer a 
bath with pure water. At the end of the bath I offer water for sipping. 

(Installment) 

om “Be this our praise, O Varuna and Mitra; may this be health and force to us, O 
Agni. May we obtain firm ground and room for resting: Glory to Heaven, the lofty 
habitation!” 

“The hymn is a house, a support. Therefore it should be recited in the most firm tone. 
Therefore even if a man gets cattle at a distance as it were, he desires to bring to his 
house; for a house is the support of cattle.” om O virile one, protect my progeny that is 
bom and will be bom [and] is firm in the immortal truth, for immortality [and] long 
life. 

May [the deity] be well established. 

2.2 Garments 

Next a lower garment together with an upper garment is offered. 

These garments are, according to the old Indian style of clothing two untailored pieces 
of cloth. In the daily worship, especially in case of small icons, often pieces of cotton 
wool arranged in form of a garland, silken pieces of cloth or an offering of unbroken 
rice (aksata) serve as a substitute. 475 Some texts specify the color of the garments that 
should be offered: A yellow garment to Visnu, a white one to Siva, a red one to 
Ganapati, Devi and Surya. 476 Garments colored blue with indigo (unless they are made 
of silk or wool should not be offered. After the offering of garments water for sipping 
is given. 

(vastra) 

tarn yajna barhisi prauksan I purusam jatam agratah I 
tena deva ayajanta I sadhya rsayas ca ye II 

sarvabhusadhike saumye lokalajja-nivarane I 
mayopapadite tubhyam vasasi pratigrhyatdm 11 
srT-amuka devatabhyo namah I 
vastram samarpayami I acamaniyam samarpaydmi I 

om “They sprinkled as victim on the grass, Purusa bom in earliest time. With him the 
Deities and all Sadhyas and Rsis sacrificed.” 


475 Cf. Nandapandita on Visnu-smrti p. 713,4-5: 

sresthani patta vastrani devavasamsi sarvada I esarii aldbhe kdrpdsavdsdmsi prayatdni ca 11 

476 Cf. Mantramahodadhi 22.7Sab: 

pitam visnau sitarii sambhau raktam vighnarkasaktisu I 
The reasons for choosing these colours are that Visnu is imagined as wearing a yellow garment 
(pitambara); Siva’s skin colour is said to be white (karpura-gaura); the sun is said to be of dark-red 
colour (aruna; Ganapati is imagined to be of red colour (cf. raktavarna, meditation verse, p. 134). 
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Accept [under and upper] garments which I give you, which abound in all [kinds of] 
decorations, which are soft, which remove shame in front of people. 

Salutation to the noble deities so and so. I offer a garment. I offer water for sipping. 

2.3 Sacred Thread 

To male deities the worshipper offers the sacred thread which is to be worn by 
Brahmins, Ksatriyas and Vaisyas on the left shoulder and under the right arm. 477 It is 
customary to offer the sacred thread after offering both garments 478 as no ritual act - 
like wearing the yajnopavita - can be performed without being properly dressed. 479 

(yajnopavlta) 

tasmad yajnat sarva hutah I sambhrtam prsad ajyam I 
pasugums tagums cakre vayavyan I aranyan gramyasca ye II 

devadeva namas te ‘stu trdhi mam bhava-sagarat I 
brahma-sutrarh sottarTyam grhdna purusottama 11 

srTamuka devatabhyo namah I yajnopavTtam samarpaydmi I 
acamamyam samarpaydmi I 

om “From that great general sacrifice the dripping fat was gathered up. He formed the 
creatures of the air, and an im als both wild and tame.” God of the gods, salutation to 
you; save me from the ocean of samsara. Highest being, accept the sacred thread with 
the upper garment. 

Salutation to the noble deities so and so. I offer the sacred thread. I offer water for 
sipping. 


2.4 Substances of [Signifying] Good Fortune 

To female deities various substances and ornaments which signify the good fortune of 
a woman whose husband is living (saubhagya) are offered: 

Turmeric 480 powder, kunkuma 481 , both of which are usually preserved in a small flat 
mango-shaped case (Mar - , koyri), collyrium, vermi li on and the special necklace worn 
by married women in Maharashtra, a bracelet, various ornaments (not specified) and a 
fan. A set of modem “saubhagya ” materials as it is available on the market in Pune 
consists of a necklace of black beads (mahgala-sutra), a comb, a box for kumkuma 


477 For other ways of wearing the thread during certain rites cf. Kane 2, pp.287ff.; Gonda (1980b), pp.l53f. 

478 Cf. PP pp. 37-39. Contrary to this the Pauranic mantra which is employed here states that the upper 
garment (cf. already section 2.2) is offered together with the sacred thread. 

479 Cf. also Gonda (1980 b),p.l53. 

480 For turmeric cf. Eichinger Ferro-luzzi (1981), p.723 and Dymock (1891). it is said to resemble the 
sunlight in respect to its colour. 

481 For the symbolism of kumkuma which is a sign of a married woman cf. Eichinger Ferro-luzzi (1981), 
p. 723. it is said to enhance the beauty of the icon and to be a substitute for former blood sacrifice in 
certain contexts. 



103 


powder, turmeric, kumkuma, green 482 glass bangles worn by married women and a 
mirror, all kept in a winnowing basket 483 . 

(saubhagya-dravya) 

haridra svarna-varnabha sarva saubhagya dayini I 
sarvdlankara-mukhya hi devi tvarh pratigrhyatam II 
amuka-devyai namah I haridram samarpaydmi I 

haridra-curna samyuktarh kunkumam kama-dayakam I 
vastralahkaranam sarvarh devi tvarh pratigrhyatam II 
amuka-devyai namah I kunkumam samarpaydmi I 

kajjalam kamikam ramyarh kamim kdma-sarhbhavam I 
netrayor bhusanarthdya kajjalam pratigrhyatam II 
amuka-devyai namah I kajjalam samarpaydmi I 

uditaruna samkasam japa-kusuma-samnibham I 
sunanta-bhusandrthdya sinduram pratigrhyatam II 
amuka-devyai namah I sinduram samarpaydmi I 

mahgalya(m) tantu-manibhir mukta-phala-virajitam II 
kanthasya bhusanarthdya kantha-sutram pragrhyatam II 
amuka-devyai namah I kantha-sutram samarpaydmi I 

kdcasya nirmitam divyarh kankanam ca suresvari I 
hastalankaranarthaya kankanam pratigrhyatam 11 
amuka-devyai namah I kankanam samarpaydmi I 

alahkaran maya devi suvarnena vinirmitan I 
prityartham tava devesi bhusanam pratigrhyatam II 
amuka-devyai namah I ndndbhusandni samarpaydmi I 

ndndbhardna sobhddhyam ndndratnopasobhitam I 
arpitam ca maya devi tadapatram 484 pragrhyatam 11 
amukadevyai namah I tadapatram samarpaydmi I 

Goddess, accept turmeric [powder] which shines with golden color, which endows all 
good fortune, which is the foremost of all ornaments. 

(Salutation to the goddess so and so.) I offer turmeric. 

Goddess, accept all garments and ornaments [and] kuhkuma 485 accompanied with 
turmeric powder which grants desires. 

Salutation to the goddess so and so. I offer kunkuma. 

Collyrium enthuses sexuality, is pleasant, originates from the desire of an amorous 
woman. Accept collyrium for beautifying [your] eyes. 

Salutation to the goddess so and so. I offer collyrium. 


482 For the significance of green colour cf. Abbott (1932), pp. 280--281. 

483 For the significance of the winnowing fan, which is made of bamboo, the progenitor of life, of, 
Abbott (1932), pp. 388f 

484 Tadapatra may also mean an ear-ornament; cf. Acarendu p. 364,6: tada-patram-ilat-karna 

483 Kumkuma in its original meaning is saffron, which in modem practice is replaced by a cheap red 
powder. 
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Accept vermi li on which appears l ik e the rising sun [and] resembles the china rose 
flower for beautifying the parting line of [your] hair. 

Salutation to the goddess so and so. I offer ver mil ion. 

Accept for an ornament of your neck the necklace, auspicious with thread and beads, 
which is beautified by pearls. 

Salutation to the goddess so and so. I offer a necklace. 

Queen of the gods, [this] bracelet is made of glass [and] is divine. Accept this bracelet 
as an ornament for your wrist. 

Salutation to the goddess so and so. I offer a bracelet. 

Goddess, accept the ornamenting, the decorations, which 1 made of gold for your 
delight, queen of the gods. 

Salutation to the goddess so and so. I offer ornaments of varied types. 

Accept the fan I offer, O goddess, which is rich in beauty of various ornaments, 
bri ll iant with various jewels. 

Salutation to the goddess so and so. I offer a fan. 


2.5 Aromatic Substances 

Various kinds of perfumes are said to be offered to the deity. In the current puja a 
fragrant essence on oil base (Mar. attar) is offered. 

The Vedic mantra (RV 6.75.14) which occurs in a hymn to the weapons of war, is 
applied by AG 3.12.11 while tying a protective leather to the arm of a king before he 
goes to battle. The mantra occurs in a similar context ApSS 20.16.12 486 , but VR p. 
83,1 employs it for offering parimala-dravyas in the durga-puja it is not clear why 
this mantra has been transferred from the above mentioned context of war to the 
present context where perfumes are offered. Are these substances believed to have a 
protective function 1 Or is it the use of the prefix pari (RV 6.75.14) which led to the 
employment in connection with parimala-dravyas. 

(parimala dravya) 

om ahir iva bhogaih pary eti bahum jyaya hetim paribadhamanah I 
hastaghno visva vayunanian puman pumarhsam pari patu visvatah II RV 6.75.14. 

jyotsnapate namas tubhyam namas te visvarupine I 
ndnci parimala dravyarh grhana paramesvara 11 
amuka devatabhyo namah I ncind parimala dravydni samarpayami II 

rail “It compasses the arm with serpent windings, fending away the friction of the 
bowstring: so may the Brace, well-ski ll ed in all its duties, guard manfully the man 
from every quarter.” 

Lord of the moonlight, salutation to you, salutation to you whose form is the universe. 
Accept various aromatic substances, highest Lord. Salutation to the deities so and so. 


486 


For the employment of this mantra in similar contexts cf. Apte (1939-1940), pp. 139-141. 
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I offer various aromatic substances. 

2.6 Sandalwood Paste 

For keeping the body cool and pleasant in smell fresh 
sandalwood paste is applied. Sandal is well known for 
its cooling qualities - a boon in tropical countries. 487 It 
is produced by rubbing a block of sandalwood on a 
stone (cf. illustration) while adding small quantities of 
water 

frequently; it is then kept on a small dish ( gandha-patra ). The sandalwood paste is 
applied with the ring finger of the right hand, which is used for making offerings to 
deities. 

(candana) 

chandagumsi jajnire tasmat I yajus tasmad ajayata II 
tasmad asva ajayanta I ye ke cobhayadatah I 

srikhandam candanam divyam gandhadhyam sumanoharam I 
vilepanam surasrestha candanam pratigrhyatam II 
amuka devatabhyo namah candanam samarpaydmi I 

om “From that great general sacrifice Reas and Sama-hymns were born: 

Therefrom were horses born.” 

This sandalwood paste is divine sandal, rich in scent [and] very pleasing. Best of the 
gods, accept the sandal for besmearing. 

Salutation to the deities so and so. I offer sandalwood paste. 

2.7 Unbroken Rice 

Unbroken and uncooked rice - which is often kept in a special dish (Mar. aksata- 
patra ) - is offered as a substitute for an offering of ornaments. Under 2.4 ornaments 
had already been mentioned together with the saubhagya-dravyas as an offering to the 
goddess. Here the offering is made to male deities as well. 

Unbroken grains are commonly used in rituals. 488 They mainly serve as substitute for 
materials which are not to hand; or they may be thrown at the icon (cf. 2.18 mantra- 
puspanjali) or at human beings (e.g. in the current marriage ceremony), thus signifying 
auspiciousness and prosperity. 

The term aksata originally seems to refer to an unhusked “living”, whole grain of a 
kin d of barley 489 or rice 490 containing the new seed. In the current practice unbroken 



487 According to Eichinger Ferro-1 uzzi (1981), p. 731 “coolness, however, is not only a remedy for’ heated 
states, it is synonymous with joy and well-being as such - not surprising in a hot country. “For candana 
cf. also Gode (1946): ‘ 

488 For the use of grains, particularly aksata in rituals cf, Abbott (1932), pp.392ff. 

489 Cf.Katyayana-Samhita,chap.28.1: aksata tuyavdhprokta ... and PP p. 314,1: aksatdyava. 

490 On the use of rice cf. Gonda (1965 b), pp. 4ff. 
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(aksata), i.e. undamaged but husked 491 , polished rice grains are used, colored red with 
kunkuma powder or yellow with turmeric. 

(aksata) 

aksatas tanduldh subhrah kunkumena virajitah I 
mayd nivedita bhaktya grhdna paramesvara II 

amuka devatabhyo namah, I alarikdrdrthe aksatdn samarpaydmi I 

Unbroken rice, white rice beautified with kunkuma, I offer with devotion. Accept [it}, 
highest Lord. 

Salutation to the deities so and so. [As a substitute] for ornaments I offer unbroken 
rice. 


2.8 Flowers 

Next the devotee offers carefully selected fresh flowers and leaves of the season 
(rtukalodbhava), which are usually kept in a special container ( puspa-bhajana ). There 
are elaborate rules for the use of certain flowers in the worship of particular deities. 492 
Durvd grass -liked by elephants - should be given to Ganapati but not to Devi, tulasi 
to Visnu but not to Ganapati, bilva leaves are to be offered to Siva but not to Surya. 493 
Certain stories from the Puranic literature try to give reasons for these rules. Thus 
Mudgala-Purana 5.31 explains the enmity between tulasi and Ganapati as leading to 
the prohibition of tulasi leaves in Ganapati’s worship. In kdmya pujas worship with 
certain flowers is believed to lead to certain desired results. 494 

According to some 495 the flowers have to be offered with middle and ring finger of the 
right hand. They should not be smelled before they are offered. 

RVBKS provides for an elaborate worship with flowers accompanied by the recitation 
of 24, 108 or 1000 names of Visnu in this place. This worship has been dealt with 
(puja with leaves and flowers), as it does not form part of the daily worship. 

(puspa) 

tasmad asva ajayanta I ye ke cobhayadatah I 
gavo ha jajnire tasmat I tasmaj jata aja vayah II 

malyadmi sugandhmi malatyadini vai prabho I 
mayahrtani pujdrtham puspdni pratigrhyatdm II 


491 Avalon in his translation of MNT 9.274, p.303 n. 3 states “Ordinary paddy is half boiled, and then 
husked. Aksata is husked without boiling.” Avalon (51978). vol. 2, p. 285 n. 9 remarks that the first kind 
is called atap, the other siddha. Similarly Gupta in her translation of LaksmI-tantra, p. 260 n.2: “Rice 
husked after drying in the sun, as distinct from rice husked after boiling paddy and then drying it.” 

492 For the use of flowers in worship cf. Puspa-cintamani; PP pp. 41,22-72,13; Dave pp. 461,23-473,18; 
Kasyapa-Jnanakanda, translated by Goudriaan, pp.208ff.; further Rangachari (1931), pp.84-85 for mantras 
to be recited while plucking tulasi, darbha etc. 

493 Puspa-cintamani 2.85 (quoting Yamala): 

na aksatair arcayed visnurh na tulasya ganadhipam I na durvayd yajed devim bilva-patrais ca 
bhaskaram II 

494 Cf. Siva-Purana, Rudra-Samhita, Srsti-khanda, chap. 14 v. 15ff. 

495 Cf. Kalika-Purana (quoted by Dave p. 469,28-29): 

madhyamanamikamadhye puspatii sangrhya pujayet I 
angustha tarjanibhydm tu nirmalyam apanodayet II 
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sevantika-bakula-campaka-patalabjaih punnaga jati karavira rasala puspaih I 
bilva pravdla tulasi-dala mdlatibhis tvdm pujdydmi jagadisvara me prasida II 

amuka devatabhyo namah I puspaih samarpayami I 

kesavadi caturvirhsati namabhir va astottara-sata-ndmabhih sahasra-namabhir va 
tulasi-dalair anyena dravyena va pujayet I 

om “From it were horses bom, from it all cattle with two rows of teeth: from it were 
generated kine, from it the goats and sheep were born.” Fragrant flowers etc., jasmine 
and the like, verily I have collected for the pujd, O Lord. Accept the flowers. 

Lord of the world, be favorable, I worship you with sevantikd, bakula, campaka, 
palala, lotus, pumnaga, jati, karavira, mango flowers/blossoms, bilva leaves, tulasi 
leaves and jasmine [blossoms]. 

Salutation to the deities so and so. I offer flowers. 

He should worship [the deity] with tulasi leaves or other material [accompanied] by 
[the recitation of] the 24 names [of Visnu] beginning with Kesava or 108 names or 
1000 names. 

2.9 Incense 

The devotee waves incense sticks 496 in front of the 
icon. If pieces of incense are used, these are burnt in a 
special vessel with a handle (dhupa-patra). 

Simultaneously the worshipper rings the bell which - 
he holds in his left 497 hand. 

The ringing of the bell is prescribed at several stages of the puja, e.g. when offering 
food or waving the arati. 498 Incense is believed to purify the air and drive away evil 
spirits. 

(dhupa) 

yat purusam vyadadhuh I katidha vyakalpayan I 
mukharh kim asya kau bahu I ka vuru padav ucyete II 

vanaspati rasodbhuto gandhbdhyo gandha uttamah I 
aghreyah sarva devanam dhupo ‘yam pratigrhyatam 11 
amuka devatabhyo namah I dhuparh samarpayami I 

om “When they divided Purusa how many portions did they make? What do they call 
his mouth, his arms? What do they call his thighs and feet?” 

Accept this incense, the best scent rich in odor which has come from the secretion of 
the grown up tree, fit to be smelt by all gods. 



496 While Maharashtrians generally take incense sticks (Mar. udbatti I agarbatti; cf. illustration D). these 
are rejected by devotees belonging to the Madhva community, as water has been used in the 
manufacturing process. They therefore bum pieces of pure incense mixed with sandalwood powder (cf. 
also Avadhani [1979], p. 17 n. 49). For different kinds of incense (astanga-dhupa, dasanga-dhupa etc.) cf. 
PP pp.72,14-74,11 and Dave pp.476,17-481,14. 

497 E.g. MNT 6.85 cd-6.86 ab. 

498 Cf. Kalika-Purana (quoted by Davep.438,14-15): 

snane dhiipe tatha dtpe naivedye bhusane tathd I ghanta-nddam prakurvita tatha mrajane ‘pi ca 11 
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Salutation to the deities so and so. I offer incense. 

2.10 Lamp 

A small lamp fed with ghee (Mar. niranjanf" is offered to the icon. According to an 
old custom a lamp is put near the guest before a meal (cf. 2.11: naivedya) is served to 
him. 500 In current practice this lamp is first waved clockwise in front of the icon 
several times, accompanied by the ringing of the bell. The ghee lamp is then placed at 
the right 501 side of the icon. This act of worship is to be distinguished from the service 
2.15, where one waves burning camphor and a lamp in front of the icon accompanied 
by the singing of metrical compositions. 

(dlpa) 

brahmano'sya mukham aslt I bahu rajanyah krtah I 
uru tad asya yad vaisyah I padbhyagum sudro ajayata II 

ajyarh suvarti-samyuktam vahnina yojitam maya I 
dTpam grhana devesa trailokya-timirapaha 11 

bhaktya dTpam prayacchami dex’dya paramatmane I 
Iraki mam timirad ghorad dTpo ‘yam pratigrhyatam II 

amuka devatabhyo namah, I dTpam samarpayami I 

om “The Brahmana was his mouth, of both his arms was the Rajanya made. His thighs 
became the Vaisya, from his feet the Sudra was produced.” 

I lit up ghee with a good [piece of] wick [dipped in it). Accept the lamp, lord of the 
gods, who dispel the darkness of the three worlds. 

With devotion I offer this lamp to the deity, the ‘highest self. 

Save me from the terrible darkness [of ignorance]. Accept this lamp. 

Salutation to the deities so and so. I offer a lamp. 

2.11 Food 

The worshipper offers food to the icon by preparing a small quadrangular (caturasra) 
mandala 502 of water on the ground and putting a plate or a bowl with the offering on 
it. According to a common belief the food offering is taken away by evil spirits if it is 
not placed on such a mandala. 503 Then the devotee sprinkles a little water on the food 
and places a few tulasi leaves on it for purification. In case of big icons in temples the 
plate is often lifted to the mouth of the icon while the priest sometimes covers his eyes 


499 This lamp of ghee is to be distinguished from the oil lamp (Mar. samar; cf. illustration Y) occurring 
in section 0.12. 

500 jg 2.1.3: atho ‘tithim jyotis krtvaparivevesti. Commented on by Sayana: yathd loke samagatam 
atithirh bhoktum upavesya samipe dfpciiii krtva pascdt parivesanam kriyate. 

501 A lamp fed with oil is always on the left side of the icon, a lamp fed with ghee on the right side. Cf. 
Raghavabhatta’s commentary on ST p. 297,19: tatra sarpisa ced dipah tada daksinatah tailena ced tada 
vdmata iti sampradayah - Cf. also Visnudharmottara, quoted in PP pp. 76,s76,10. 

502 For an offering to the manes the mandala has around (vartula) shape, for the deceased it is triangular 
(trikona). Cf. an unidentified quote in Ahnika-sutravali p.211,24-25: dehe deve catskonam vartulampitr- 
karmani I trikonam hi prakurvita preta karmani sarvadd II 

503 E.g. Ahnika-sutravali p. 212,3—4 (quoting Markandeya-Purana): 

ydtudhana pisacas ca kruras caiva tu raksasdh I haranti rasam annam ca mandalena vivarjitam II 
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with the left hand as it is not proper to watch the deity eating. 504 He also has to ring the 
bell. When a complete meal is offered in temples the doors’ of the inner room of the 
temple are closed or a curtain is drawn. 505 The ritual of the imagined consumption of 
food by the icon corresponds to the eating habits of the Brahmins which can still-be 
observed today. It is conceived as the offering of food as an oblation to the breaths 
(prana), which represent the sacrificial fires. 506 With the first six bits of food the 
names of the five breaths and brahman, the highest principle 507 are uttered 
accompanied by the exclamation svaha which usually accompanies an offering in the 
fire. At the beginning and at the end of the meal a small quantity of water for sipping is 
offered. This water is considered as under layer and cover of the food, which is 
imagined to be covered by these two sheets of water. During the ‘meal, too, water is 
offered which is held with a spoon to the icon’s mouth. After the meal water is offered 
to wash the hands and the mouth and sandalwood paste for rubbing on the hands (to 
remove smell of food after the meal, as the meal is supposed to be eaten with the right 
hand). The whole act of offering food usually does not take much time. In case of 
smarta Brahmins in Maharashtra the food offering consists usually of the left-overs of 
the substances used for bathing (i.e. the five nectars), a piece of dried coconut meat 
(Mar. khobre), sugar candy (Mar. khadlsakhar), the fruit of the date tree plucked while 
unripe and dried (Mar. kharik) and an almond (Mar. badam) 508 , placed on two betel 
leaves. Seasonal fruits can also be offered, At noon a full meal (maha naivedya), i.e. 
the daily food prepared by the family 509 at home is offered in a plate. Followers of 
other traditions like the Madhve-Vaisnavas place all food preparations in front of the 
icon as an offering. In case of smarta Brahmins in Maharashtra the food is usually 
vegetarian. 510 However, salt 511 is not to be put in the plate separately (as it is usually 


504 For the importance of eating alone cf. Kane 2, pp. 757ff. 

505 Cf. ‘Mantra-mahodadhi 22.135 a: tato javanikarh krtva ... 

506 For the concept of pranagnihotra cf. Bodewitz (1973), pp. 254ff. - The texts prescribe special 
positions of the fingers (mudra) while offering the food. The first six bits are offered in the following 
manner: (1) Offering to prana with the index finger, middle finger and thumb; (2) to apdna with middle 
finger, ring finger and thumb; (3) to vyana with little finger, ring finger and thumb;,(4) to uddna with 
index finger, ring finger and thumb; (5) to samdna and to brahman with all fingers, - Cf. Trbhap.121,17- 
22 : 

tarjanimadhyamangusthaih pranamudra prakirtita \, 
madhyamanamikangusthaih syad apdnasya mudrika 11 
kanisthdnamikangusthair vyanamudra praldrtitah I 
tarjanyanamikdngusthaih syad uddnasya mudrika 11 
samdna mudrahgulibhih sdmhatdbhis tu pancabhih I 
manibandhasthitau krtva prasrtdhguUkau karau. 11 
Slightly different Pranagnihotra.-Upanisat 17-18. These mudras are also mentioned in Kasinatha 
Upadhyaya’s Snvitthaladhyanamanasapuja(cf. BHISE [1981,p.69 v. 72). 

507 The sixth offering to brahman after the prandhutis, which is not accompanied by a mudra of its own 
and does not occur in all, texts has been added later to this list (cf. also the early lists mentioned by 
medieval digests like Ahnikaprakasap.469,3-8 [quoting Brhat-parasara-smrti], cf. Kane 2,p. 764 

508 For the use of the almond cf. Gode (1948). 

509 221 Cf. Ramayana2.95.31 cd: 

yad annam puruso bhavati tad annas tasya devatah I 
Whatever food man eats the same food his deities eat. 

510 Brahmins of some parts of India (e.g. Orissa, Bengal, Punjab) offer non-vegetarian dishes also (if not 
in the daily puja at least in the occasional ones). In the worship of certain deities (e.g. Kali, Bhairava) non- 
vegetarian food or suitable subsitutes are common. 
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done) when the food is offered to the deity. Every deity is believed to have a favorite 
dish, which should be prepared for special pujas, e.g. modaka, a kind of sweetmeat of 
a particular shape for Ganapati. 512 The food offered and believed to be partly 
consumed by the deity is taken back by the devotee(s) and is eaten as a special kind of 
left-over, god’s “grace” (prasada). 

(naivedya) 

mukhad indras cagnis ca I pranad vayur ajayata II 
nabhya asld antariksam I srrsno dyauh samavartata I 

naivedyam grhyatam deva bhaktim me hy acaldm kuru I 
ipsitam me vararh dehi paratra ca par aril gatim II 

sarkara-khanda khadydni dadhi-ksTra ghrtani ca I 
ahararh bhaksya bhojyam ca naivedyam pratigrhyatdm 11 
amuka devatdbhyo namah I naivedyam samarpaydmi I 

amrtopastaranam asi svaha I 

om pranaya svaha I 

am apanaya svaha I 

om vyanaya svaha I 

om udanaya svaha I 

om samanaya svaha I 

om brahmane svaha I 

naivedya-madhye paniyam samarpaydmi I 

om pranaya svaha I 

om apanaya svaha I 

om vyanaya svaha I 

om udanaya svaha I 

om samanaya svaha I 

om brahmane svaha I 

uttaraposanam samarpaydmi I hasta-praksalanam samarpaydmi I mukha- 
praksdlanam samarpaydmi I karodvartanarthe candanam samarpaydmi I 

om “The moon was gendered from his mind, and from his eyes the sun had birth; 
Indra and Agni from his mouth were born, and Vayu from his breath.” 

Accept the food, O god, make my devotion firm. Grant me the desired boon and a high 
state in the other world, 

Accept the food, candied sugar, eatables and curd, milk, ghee, and the food of all 
kin ds. 

Salutation to the deities so and so. I offer food. You are the seat of nectar, svaha. 

om svaha to prana, 
om svaha to apana; 


511 For the prohibition of salt in vratcis cf. Krick (1982), index s.v. Salz; cf. also Abbott (1932), pp.232- 
238. 

512 Cf. Trbhap. 55,30: paramanna priyah suryo ganeso laddu-kapriyah I 

For rules about the preparations to be made for naivedya and the mode of offering cf. PP pp. 77,15-86,3; 
with respect to Tantric puja cf. Dave pp. 489,12-498,26. For a description of food offerings in South India 
and an interpretation cf. Eichinger Ferro-Luzzi (1977). 
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om svaha to vyana. 
rail svaha to udana. 
rail svaha to samana. 

am svaha to brahman. During the meal I offer water, orh svaha to prana. 

rail svaha to apana. 
rail svaha to vyana. 
rail svaha to udana. 
rail svaha to samana. 
rail svaha to brahman. 

I offer the final aposana 513 . 

I offer water for washing the hands. I offer water for washing the mouth. 

I offer sandalwood paste for rubbing on the hands. 

2.12 Betel 

After the meal betel (i.e. a piece of areca nut and other ingredients wrapped in two betel 
leaves) is given to scent the mouth. The offering of betel after a meal is not mentioned 
in ancient GSs and dharmasutras. 514 

(tambula) 

pugiphalam mahad divyam nagavalli-dalair yutam I 
karpuraila-samdyuktam tdmbulam pratigrhyatdm 11 

amuka devatabhyo namah I tambulam samarpayami I 

Accept [this] whole betel, [i.e.] the divine areca nut together with leaves of the betel 
plant [and] together with camphor and cardamom. 

Salutation to the deities so and so. I offer betel. 

2.13 Fruit 

The worshipper offers a fruit, usually a coconut marked with kunkuma. The coconut - 
considered as the best of all fruits - figures in almost all religious functions, it is often 
given to honor a person (in that case it is called srT-phala). In a few contexts it 
symbolizes a child. According to EichingerFerro-luzzi(1977) p. 552, the splitting of 
acoconut (which resembles in its form the human head, its dark spots resembling the 
human eyes) in temples can be interpreted as a substitute for former blood sacrifices. 

(phala) 

idaih phalarh maya deva sthapitam puratas tava I 
tena me suphalcivaptir bhavej janmani janmani II 

phalena phalitam sarvam trailokyam sacaracaram I 
tasmat phala-pradanena saphalah syur manorathah 11 

amuka devatabhyo namah I phalam samarpayami I 


513 Aposana is the sipping of a small quantity of water from the palm of the hand, accompanied by the 
recitation of a mantra. Here the mantra is amrtapidhanam asi (TA 10.35; you are the cover of nectar), 
which corresponds to amrtopastanam asi (TA 10.32; you are the seat of nectar). 

514 Cf. Kane 2.pp. 734-735. 
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This fruit, O god, I put in front of you. By this may I attain good results in every life. 

With [the gift of] a fruit everything - the three worlds with the movable and immovable 
- is accomplished. Therefore may [my] wishes bear fruit by the giving of [this] fruit. 

Salutation to the deities so and so. I offer a fruit. 

2.14 Gift 

A gift of money is offered to the deity 515 on two 516 betel leaves and a little water is 
sprinkled on it to indicate that it has been offered. After completion of the worship the 
performer of the pujci takes the gift of money along with the left-overs, lik e areca-nuts, 
fruits etc. 

The Pauranic mantra recited here praises the gift of gold. Gold is mythologically said 
to be the semen of fire. 517 Silver, being produced from the tears of fire is stated as 
disqualified for a religious gift. Gold is a symbol of the sun, of immortality and purity 
while silver that of tears and death. 518 Several texts prescribe a golden flower 519 as 
daksina 

(daksina) 

hiranyagarbha garbhastham hema bijam vibhavasoh, I 
ananta punya phaladam atah santirh prayaccha me II 

amuka devatabhyo namah I daksinarh samarpayami I 

Gold is the seed of fire which is in the womb of [god] Brahman. It gives endless merit 
as fruit. Therefore give me peace. 

Salutation to the deities so and so. I offer the gift. 


2.15 Great Lamp for Waving 


Before the offering of the naivedya a lamp fed with ghee had 
been offered to and waved in front of the icon (cf. section 
2.10). Here again a ghee lamp and or pieces of burning 
camphor are waved. A lamp (Mar. niranjan ) with at least 
two wicks, or a plate carrying five wick lamps (pancdrati; 
cf. illustration) is vertically rotated clockwise 520 in front of 
the icon. 



The burning camphor - which is believed to have 
purificatory qualities and expel evil - is burnt in a small fish¬ 
shaped dish (Mar. karpurpatra ) and is rotated in the same 
manner. 



515 For the concept of daksina cf. Heesterman (1959). 

516 It is customary in Maharashtra to use two betel leaves at all ceremonies (cf. Gode [1959). perhaps 
because the number one is regarded as inauspicious (cf. Abbott [1932], p.284). 

517 Cf. TB 1.1.3.8; SB 2.2.3.28. 

518 Cf. Rrick (1982), pp. 162ff. 

519 Cf. also section 1.7. Golden lotus flowers occur e.g. in Katyayana’s SS 15.8.5-7. 
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This act of waving is here called mrajana (in other places also nirajand) 521 or artikya 
(Mar./Hindi: arati; also Sanskritized into aratrika, ardrtika). This act of waving is 
here called mrajana (in other places also nirajand) 522 or artikya (Mar.,Hindi: arati; 
also Sanskritized into aratrika, ardrtika). 

The word arati is especially used with reference to the waving of a lamp or camphor 
which is accompanied by singing of metrical compositions in regional languages. Such 
a composition is also known as draff. 523 The present prayoga text does not supply the 
text of Mar. or Skt. aratis. In the current form of pujd the arati has become the c li max 
of the puja. The icon has been bathed and fully dressed and shows itself to the 
worshipper in perfect form. Although the worship is generally performed by only one 
person, a couple and/ or the family priest, everyone who is nearby joins in singing the 
arati compositions and accompanies them by sounds of hand-clapping, cymbals, 
drums, bells etc. 524 

The Vedic mantras employed here are:— 

(a) a stanza from a hymn to Soma in process of clarifying’ (RV 9.94.4), 

(b) a passage from the AB (3.7.11-13), which deals with the mode of pronouncing 
the vasal call as part of the prayaga sastra (litany of cups) of the agnisoma. 

(c) a passage from the AB (2.40.8), which forms part of the treatment of the djya 
sastra 525 of the soma sacrifice. All these mantras also occur in the current form of 
the punyaha-vacana ritual. 

(a, b) The first mantra is connected with the nirajana, which is considered a means of 
obtaining prosperity, welfare (srT) 526 according to several texts 527 . RVBKS (fol, 
12Sa.8-9’) employs the first two mantras for the mrajana, which forms part of the 
punyaha-vacana, a ritual which aims at realizing an auspicious day (punyaha). The 
participating Brahmins are asked to pronounce Srf 28 and then recite these mantras. 


520 The practices regarding the waving of the lamp slightly differ (cf. Dave pp.553,29ff.). Ramesvara’s 
commentary on the PKS p.l41;18f. (quoting Paramananda tantra) states thatit is waved from the icon’s 
head to the feet and from the feet to the head thrice. Acoording to Siva-Purana, Rudra-Samhita, Srsti- 
khanda chap. 13 v. 71-72ab the lamp is to be waved four times at the feet, twice at the navel region, once 
near the face and seven times over the whole body: 

kurycid aratikam■ panca-vartikam anusamkhyaya I 
padayos ca caturvaram dvih krtvo nabhimandale 11 
ekakrtve mukhe sapta krtvah sarvanga eva hi I 
For six wavings cf. Agastya-Samhita. quoted in BARKER (1986), pt.l.p. 103 n. 2. 

521 Cf. LOSCH (1959), pp. 51-58. This author shows that mrajana is not known to older ritual works 
and forms part of the rites of pacification (santi), it may be carried out with various auspicious substances 
to ward off diseases. 

522 Cf. LOSCH (1959), pp. 51-58. This author shows that mrajana is not known to older ritual works 
and forms part of the rites of pacification (santi), it may be carried out with various auspicious substances 
to ward off diseases. 

523 For arati cf. BUHNEMANN (1984), pp.82-83. 

524 Cf. Siva-Purana,VayavIya-Samhita., Uttarabhagachap. 24 v. 56: 

dattva mrajanam kuryat sarva mahgala nisvanaih I gita nrtyadibhis caiva jaya s'abda samanvitah 11 

525 CfSrautakosa, vol. 2,pt. 2,Engl, section,pp. 579ff. 

526 For Sri cf. Gonda (1954a); pp,176n’ 

527 Cf. VHSm 8.31 cd: sriyejcita iti rca dadycin mrajanam tatah II 

32x RVBKS fol. 12Sa,12: sri astviti bhavanto bruvantu ... astu srir iti trirviprah. 
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RV 9.94.4 occurs also in other contexts and owes its popularity to the repetition of the 
word sri. According to SB 4.1.3.9 Soma, to whom the mantra is addressed, means 
sri. 

ad c) AB 2.40.8 occurs also in RVBKS fol.l27b. 9 when the Brahmins are asked to 
pronounce punydiha, auspicious day, during the punyaha-vacana. This employment is 
certainly due to the repeated ‘occurrence of the word punya in the passage. 

(maha-nlrajana dlpa) 

om sriye jatah srlya a niriyaya sriyam vayo janitrbhyo dadhatu I 
srlyam vasana amrtatvam ayan bhavanti satya samitha mitadrau II RV 9.94.4. 
srlya evainam tac chriyam adadhati I sarhtatam rca vasat-krtyarh samtatyai I 
sandhlyate prajaya pasubhir ya evarh veda II 

ybjyaya yajati prattir vai ydjya punyaiva lasmlh I 

punyam eva tal-laksnum sambhdvayati punydrh laksmim samskurute 11 

candradityau ca dharanir vidyud agnis tathaiva ca I 

tvam eva sarvajyotTmsi drtikyam pratigrhyatdm 11 

amuka devatabhyo namah I mahd-nlrajana-dlpam samarpayami I 

hrtsthajnbna tamo nasa ksamarh bhaktyd samarpitam I 

karpura-dTpam amalarh grhana paramesvara 11 

amuka devatabhyo namah I karpurartikya dTpam samarpayami I 

rail “For glory born he hath come forth to glory: he giveth life and glory to the singers. 
They, clothed in glory, have become immortal. He, measured, in his course, makes 
frays successful.” 

“From prosperity he places him in prosperity. The vasat is said continuously with the 
Riks for continuity; he is united with offspring and cattle who knows thus.” 

“He sacrifices with an offering verse; the offering verse is acquisition, prospering 
destiny; verily thus he creates a prospering destiny, he makes a prospering destiny 
perfect.” 

Sun and moon and the earth, lightning and also fire: You are all [these] lamps. Accept 
the waving [of lamps] (artikya). 

Salutation to the deities so and so. I offer the great lamp for waving (mrdjana). 

Highest Lord, accept the spotless lamp of camphor which I offer with devotion, which 
is able to remove the darkness of ignorance in [my] heart. 

Salutation to the deities so and so. I offer the lamp of camphor for waving (artikya). 
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2.16 Prostration 

The worshipper makes one or several prostrations with 
(five, six or) eight limbs 529 (cf. illustration), prostrates 
himself “ lik e a stick” (dandavat) on the ground 530 or 
simply greets by joining both hands, a symbol of 
supplication. Salutation to one’s superior or to elders is 
believed to increase knowledge, span of life, fame and 
strength. 531 

The verse “namo ‘stu ... “ which is recited here is also found as the concluding verse 
of the Visnu sahasranama in certain South Indian editions. 532 

(namaskara) 

nabhya asld antariksam I srrsno dyauh samavartata I 
padbhyam bhumir disah srotrat I tatha lokagum akalpayan II 

namah sarva hitarthaya jagadadhara hetave I 
sastdhgo ‘yam pranamas te prayatnena maya krtah 11 

namo ‘stv anantaya sahasra murtaye sahasra padaksisiroru bahave I 
sahasra namne purusdya sasvate sahasra koti yugadharine namah II 

amuka devatabhyo namah I namaskciran samarpaydmi I 

om “Forth from his navel came mid-air; the sky was fashioned from his head; earth 
from his feet, and from his ear the regions. Thus they formed the worlds.” 

Salutation to him who aims at the well-being of all, who is the cause of the stability of 
the world. With effort I have made this prostration to you with eight limbs. 

Salutation to the endless one, who has thousands of forms, thousands of feet, eyes, 
heads, thighs, arms, thousands of names, the eternal purusa; salutation to him who 
supports thousands of crores of eras. 

Salutation to the deities so and so. I offer prostrations. 

2.17 Circumambulation 

Pradaksina (pradaksa) is the walking around an object clockwise, always keeping it 
to one’s right side to show respect. 533 If this is not possible the devotee may also turn 
around himself on the spot: For Siva only half a Pradaksina 534 is allowed, that means 



529 There are different methods for counting the limbs which touch the ground at the time of prostration. 
For asthanga-namaskara these are usually the forehead, chest, both hands, both knees and both feet. 

530 The kind of namaskara is considered to be inferior by some because the sex organs touch the ground 

531 Cf.MSm 2.121: 

abhivadanavsilasya nityarii vrddhopasevinah I catvari tasya vardhante dyur vidyd yaso balam 11 

532 Mbh 13.135:635. 

533 Cf.Trbhap. 58,1-3: 

prasarya daksinam hast aril svayarii namra siras punas I 
darsayan daksinarii parsvarii manasapi ca daksinah 11 
sakrt trir vavestayed yat tat pradaksinam ucyate 11 

534 CfPP p.87,24-25: 

eka candyarh ravau sapta tisro dadyat vinayake I 
catasrah kesave dadydc chive tv ardharii pradaksinam 11 
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that the devotee returns to his starting point after half a circumambulation without 
crossing the chute which conveys water from the liriga (soma-siitra). 535 The 
circumambulation is said to imitate the daily movement of the sun 536 and is believed to 
shake off evil, it is already mentioned in the SSs and GSS. 

(Pradaksina) 

saptasyasan paridhayah I trih sapta samidhah krtah I 
deva yad yajnam tanvanah I abadhnan purusarh pasum II 

yani kani ca papani janmantara krtani ca I 
tani tani vinasyanti pradaksina 537 pade pade II 

amuka devatabhyo namah I pradaksinah samarpaydmi I 

om “Seven fencing-sticks had he, thrice seven layers of fuel were prepared, when the 
Gods, offering sacrifice, bound, as their victim, Purusa.” 

Whatever evil deeds one has committed in previous lives they vanish at every step of 
the circumambulation. 

Salutation to the deities so and so. I offer circumambulation. 

2.18 Handful of Flowers Consecrated by Mantras 

The worshipper takes some flowers and unbroken rice (aksata) in his right hand 
which he offers after consecrating with a selection of Vedic mantras. 538 At the time of 
invocation (avdhana) flowers had been offered; l ik ewise here, at the end of the 
worship, flowers are given. The throwing of unbroken rice at the icon after the 
recitation of the prescribed mantras reminds of the visarjana (cf. p.200) where the 
deity is dismissed to go to his own place after completion of the worship. 

This is the last part of the sodasopacara-puja which intends the glorification of all 
gods and promises success to the devotees. The mantras employed are:— 

a) . The last mantra of the PS (RV 10.90) ending in the word devah ; 

b) . RV 1.27.13 (a stanza to the Visve Devas 539 from a hymn to Agni) ending in the 
word devah . This mantra is the first of a group of thirty verses from the RV tradition, 
all of which end with the word devah and are therefore called deve 540 . This collection 
also includes the last mantra of the PS as fourth mantra, and has all mantras 
mentioned under (c ) to (g) at its very end. The remaining mantras of the deve may be 
recited here if time permits it, but this is not done daily. 

c) . A passage from TA (1.31.6) which pays homage to Vaisravana (Kubera) the 
treasurer of the gods. The original context is a prayer to Vaisravana in a vaisravana- 


535 Cf. Krsnabhatte, Arde’s commentary Ratnamalaon the Nirnayasindhu p. 1232,18 (quoting Naradiya): 
Sivapradaksine martyah somasutram na langhayet. - Cf. also Abbott (1932), pp. 163, n. 1. For the dangers 
of stepping over certain objects of. Abbott (1932), pp. 51 Off 

536 Cf Gonda (1980 b), p.58 quoting Caland. 

537 Ungrammatical for pradaksnayah (or pradaksinasya) pade pade 

538 

In older lists of upacdras the mantra puspanjali is not mentioned but visarjana /udvdsana is listed. 

539 Employed by Sunahsepato praise the Visve Devas (cf AB 7.16.8). 

540 Cf RVBKS fol. 61 b.7-3a.8 
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bali, which is regarded as part of the rite of arunaketuka-cayana 541 or as a separate 
rite. 

d) . A passage from AB (8.15.1) which was originally meant to be recited at the 
mahdbhiseka ceremony performed for a king in imitation of Indra’s mahdbhiseka by 
which he was made king of the gods. 542 

e) . A gatha from the AB (8.21.13-14) praising Marutta Aviksita 543 who is said to have 
been anointed by this ceremony. The context of the AB describes what king had this 
mahdbhiseka, ceremony performed and what deeds he performed. This verse also 
occurs towards the end of the current form of the punydha-vacana rite before the 
abhiseka of the worshipper. 544 

f) . TA 1.27.3 which is originally the sixth mantra recited when piling up bricks for the 
fire altar ( arunaketuka-cayana). The mantra might have been selected for the mantra- 
puspahjali on account of the occurrence of the words “life, fame, progeny ... “ (ayus 
Idrtim prajam ... ). 

g) . Five imitations of the famous gayatrTmantra (RV 3.62.10) following the order of 
the deities in the Visnu-pancayatana; four of these occur in the TA, the fifth one in 
certain editions of the Snsukta (RVKh 5.87). Unlike that of other Vedic passages the 
recitation of the second part of the present selection (from (c) to (f)) in chorus rises in 
pitch as it progresses, while the tempo is lowered and particular vowels are 
inordinately lengthened almost to the exhaustion of the reciter’s breath. 

(mantra-puspanjali) 

om yajnena yajnam ayajanta dev as tani dharmani prathamany as an I 
te ha nakarh mahimanas sacanta yatra purve sadhyas santi devah II 

namo mahadbhyo nama arbhakebhyo nama yuvabhyo nama asinebhyah I 
yajama devhn yadi saknavama ma jydyasah sahsam a vrksi devah II RV 1.27.13. 

om rajadhirajaya prasahyasahine I nama vayam vaisravanaya kurmahe I 
sa me kaman kamakamaya mahyam I kamesvaro vaisravano dadhatu II 
kuberaya vaisravanaya I maharajaya namah II TA 1.31.6. 

om svasti -samrajyam bhaujyam svarajyarh vairajyam paramesthyam rajyarh 
maharajyam adhipatyam ay am samantaparyayl syat sarva-bhaumah sarvayusa antad a 
parardhat 545 prthivyai samudraparyantayaekaral iti II AB 8.15.1. 

-tad apy esa sloko ‘bhigito I 

marutah parivestaro maruttasyavasan grhe I 


541 i.e. the building up of a fire altar with “bricks” in the form of water (one handful of water being 
equivalent to one “brick”). The water is poured into a ditch, covered by poles of wood and darbha. On it 
the fire offering is made. 

542 For a description of the ritual of installing a king according to the AB see Weber (1893), pp.107-118; 
tor abhiseka also Gonda (1966a), p. 80. 

543 For this gatha and its parallels cf. FIORSCH (1966), pp.101-103 and 267-268. Nothing is known 
about the person Marutta Aviksita. except that he was a sacrificerof olden times. In SB 13.5.4.6 a and SIS 
16.9.16 a the context of employment of this gatha is that of the asvamedha sacrifice, only AB includes it 
in connection with the rajasuya. 

544 Cf. RVBKS fol. 128b.1-2 

545 AB: parara (erroneous),cf. AB 8.15.3; parardhat. 
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aviksitasya kamaprer visve devah sabhasada II iti II AB 8.21.13-14. 

om yo vai tam brahmano veda amrtenaplutam 546 punm I 
tasmai brahma ca brahma ca ayuh krrtim p raj aril daduh II TA 1.27.3. 

om narayanaya vidmahe vasudevaya dhrmahi I tan no visnuh pracodayat II TA 10.1. 

om tat purusdya vidmahe mahadevaya dhTmahi I tan no rudrah pracodayat II 

om ekadantaya vidmahe vakratundaya dhTmahi I tan no dantih pracodayat II 

om bhaskaraya vidmahe mahadyutikaraya dhTmahi I tan no adityah pracodayat 11 

om maha-Iaksmyai ca vidmahe visnupatm ca dhTmahi I tan no laksmih pracodayat II 

mantra-puspdhjalim samarpaydmi I 

om “Gods, sacrificing, sacrificed the victim; these were the earliest holy ordinances. 
The Mighty Ones attained the height of heaven, there where the Sadhyas, Gods of old, 
are dwelling.” 

“Glory to Gods, the mighty and the lesser, glory to Gods, the younger and the elder’ 
Let us, if we have power, pay the Gods worship: no better prayer than this, ye Gods, 
acknowledge.” 

om We offer salutation to Vaisravasa, the king of kings, the mighty conquerer; may he, 
Vaisravana, the lord of desires, grant desires to me who have many wishes. Salutation 
to Kubera, Vaisravana, the great king. 

om Well-being. [May he ... attain ... ] overlordship, paramount rule, self rule, 
sovereignty, supreme authority, kingship, great kingship, and suzerainty; may he be all 
encompassing, possessed’ of all the earth, possessed of all life, from the one end up to 
the further side of the earth bounded by the ocean, sole ruler.” 

“Regarding this, this verse’ is sung: ‘The Maruts as attendants dwelt in the house of 
Marutta; of Aviksita Kamapri the All-gods were the assessors.’ 

om Whoever knows the stronghold of brahman filled with immortality to him both the 
brahman and [god] Brahman have given long life, fame and progeny. 

om We know Narayana. We meditate on Vasudeva. May Visnu inspire us. We know 
that purusa. We meditate on the great god. May Rudra inspire us. 

We know the one who has one tusk. We meditate on the one who has a curved trunk. 
May the one with [one] tusk inspire us. 

We know the shining one. We meditate on the one who produces great splendour. 
May the sun inspire us. 

And we know the great Laksmi, We meditate on Visnu’s wife. May Laksmi inspire 
us. 

I offer a handful of flowers consecrated by mantras. 


546 


amrtenavrtam TA. 
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3. Conclusion 
3.1 Prayer 

The devotee asks the deity to forgive deficiencies in the worship which might have 
occurred and asks for blessings. The fear of evil consequences of offences committed 
in the ritual is very old. Many rites are therefore followed by atonements (prayascitta) 
to make up for such offences committed knowingly or unknowingly. 

After the mantra “And day and night ... “ the present prayoga text gives instructions 
for a kind of prayascitta rite and homa, in the course of which oblations in the fire 
(ahuti) are made and flowers are offered. 547 The puja which began with the invocation 
of Ganapati, the ford of obstacles; ends with the invocation of Visnu (“I immediately 
bow to Acyuta ... “), as his worship is believed to make up for deficiencies. 548 

Two Vedic mantras from a hymn to Asamati and others are employed here. RV 
10.60.12 (“Felicitous is this mine hand ... “) has probably been selected to allude to the 
devotee’s hands — the palsm of which are pressed together for prayer, RV 10.60.7 
(“This is the mother ... “) reminds of a Puranic mantra which is often recited here 
(“You are my mother ...” 549 ) and alludes to the departure of the deity by the use of the 
word prasarpah. 

(prarthana) 

om ayam me hasto bhagavan ayam me bhagavattarah I 
ayam me visvabhesajo ‘yam sivabhimarsanah II RV 10.60.12. 
ayam matayam pitayarh jlvatur agamat I 
idam tava prasarpanam subandhav ehi nir ihi II RV 10.60.7. 

avdhanam na jdndmi na jdndmi tavarcanam I 
pujarii caiva na jdndmi ksamasva paramesvara II 
mantra-hmarh kriya-hmam bhakti-hmam suresvara I 
yat pujitam mayd deva paripurnam tad astu me 11 
aparbdha-sahasram ca kriyate ‘harnisam mayd I 
daso ‘yam iti mam matva ksamasva paramesvara II 
gatarii paparii gatarii duhkharh gatam daridryam eva ca I 
agatd sukha-sampattih punyac ca tava darsanbt 11 
ruparii dehi jayarii dehi yaso dehi dviso jahi I 
putran dehi dhanarh dehi sarvdn kamarhs ca dehi me 11 
yasya smrtya ca ndmoktya taped} puja kriyadisu I 

nyunarh sampurnatam yati sadyo vande tarn acyutam 11 iti prarthana 11 

om “Blessed is this mine hand, yet more blessed is this. This hand contains all healing 
balms, and this makes whole with gentle touch.” 


547 RVBKS fol. 22 b.8—9 : pujante I dattva sodasabhi• rgbhih sodasanriasya cahutih I suktena 
(paurusena) pratyream puspam dattva suktena saihstuyat \ anyaih pauranais cal (gatam papam...) 
For prayascittas prescribed for deficiencies in puja cf. pp. 71 ff. 

548 Cf. Gopmatha DTksita ’s Upodghata p. 74,8-9 (quoting smrti). 

pramadat kurvatam karma pracyavetadhvaresu yat I 
smaranad e\’a tad visnoh sampurnam syad iti srutih 11 

549 Cf.P p.34,12-13: 

tvam eva matd ca pita tvam eva tvam e\>a bandhus ca sakha tvameva I 
tvam eva vidya dravinam tvam eva tvam eva sarvam mama de\’ade\’a 11 
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“This is the mother, this the sire, this one hath come to be thy life. What brings thee 
forth is even this. Now come, Subandhu, get thee forth.” 

I do not know invocation, I do not know your worship, puja also I do not know, 
forgive me, highest god. 

God, the worship which I have performed without mantras, ritual, devotion, lord of 
the gods, that [act] of mine may become perfect.’ 

And day and night I commit thousand offences. Forgive me, highest lord, by 
considering that I am your servant. 

Gone is the evil, gone is the suffering and also the poverty is gone: plenty of happiness 
has come by merit and by your sight. 

Give beauty, give victory, give fame, kill enemies; give sons, give wealth, and grant 
me all desires. 

I immediately bow to Acyuta ( = Visnu) by recalling whom and uttering whose name a 
deficiency in austerity, puja and ritual, etc. is made up for. Thus [ends] the prayer. 


3.2 Completion of the Declaration 

The devotee expresses his wish that the deity may be pleased with the puja; he 
dedicates 550 the puja and the merit gained by its performance to brahman with the 
formula “[This] is not mine, orhtat sat. May it be offered to brahman. ” (na mama / 
om tat sad brahmarpanam astu) it is believed that without this dedication the worship 
does not bear fruit for the devotee. 551 On the contrary, it bears the expected fruit only 
because the worship is surrendered. The deity - being pleased - is imagined to grant all 
desires. With this rite the devotee’s promise given in the sahkalpa (0.5) 552 is fulfilled. 
He then performs acamana in exactly the same manner as in the beginning (cf. 0.1). 

(sankalpa purti), 

anena maya yathd jhanena yathd militopacara dravyaih krta-pujdnena sri amuka 
devavatah priyantam II 

By this worship which I have performed according to [my] knowledge, with the 
materials of service as they are available may the noble deities so and so be pleased. 


550 The formula for this dedication is missing at this place of the current prayoga text, but has occurred 
earlier under 1.7. 

551 This act is called samnyasa(ef. also Laksmltantra 15.19). cr. GopinathaDIksita’s Upodghatapp. 
21,22-22,’ (quoting Brahma-Purana):— 

brahmana dTyate deyam brahmand sampragrhyate I 
brahmaiva dTyate ceti brahmarpanam idahi param II 
naham karta sarvarn etad brahmaiva kurute tathd I 
etad brahmarpanam proktam rsibhis tattva-darsibhih 11 
yad vd phaldndom samnydsam prakuryat paramesvare I 
karmanam etad apy ahur brahmarpanam anuttamam 11 

Cf. also p. 84. 

552 Cf. Ramesvara’s commentary on PKS p.75,13-14 (quoting Rudrayamala): 

adau sahikatpya uddistah pascdt tasya samarpanam I 
akurvan sadhakah kannaphalam prapnoty aniscitam II 
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3.3 Taking the Holy Water 

The worshipper takes the flowers which have been offered in the puja (nirmalya) to 
wear them on his head An his hair. 553 He applies the water which is left in the conch 
(sankhodaka) on his head. This water had earlier 554 been moved in a circular way 
(bhramana) in front of the icon. 555 He then drinks the water (tirtha) 556 which was 
used for bathing the deity from his right hand, being in the position for acamana 551 , 
and afterwards touches his head with his hand. He also waves his hands over the arati 
lamp which has acquired power by being waved in front of the icon 303 and then 
touches the head. In current practice - not referred to in the RVBKS - he receives 
consecrated food (prasada), usually fruits or sweets previously offered. The eating of 
the left-overs of the deity creates a bond of communion between the worshipper and 
the deity, it is believed to be highly beneficial for the devotee who tries to absorb the 
deity’s qualities by this act. 558 It is, however, forbidden to take holy water or flowers 
of the puja of Siva or Surya. 559 

(firtha-grahana) 

nirmalyam (visnu-bhinnam) devadattam bhavayitva sirasi dharayet I 

sankha-madhye sthitam toyarii bhramitam kesavopari I 
ahga-lagnam manusydnam brahma-hatyam vyapohati 11 
anena mantrena sahkhodakam sirasi dharayet I 
akdla mrtyu haranam sarva vyadhi vinasanam I 
deva-padodakam pitva sirasd dharayamy aham II 
tirtham grdhyam I tat tu pdtrdntarenaiva vihitam na hastena I 
id devapuja 11 

Treating the used flowers (nirmalya) (detached from Visnu) as given by the deity, he 
should wear [them) on his head. 

The water which is in the conch and has been moved before Kesava in a circular way 
(bhramanj L) removes [the sin of] killing a Brahmin of (= committed by) human 
beings when it comes in contact with (their) bodies. 


333 Used flowers ( nirmalya) can be abandoned in water, at the foot of a tree (Kalika-Purana, 57.68 cd) or 
can be put on the devotee’s head (ibid. 59.173cd). 

334 According to the practice of Madhva-Vaisnavas the conch is moved in front of the icon after showing 
the naivedya; in S akta pujci after completing the puja. 

555 This act is conceived of as akind of mrajana, cf. Ratnamalap. 1208,17: sajalarii sankham rurajayet. 
The prescribed verse sankhamadhye etc. is already found in PP p. 91,1-2 (quoting SkP) with v.Z. 

556 In the practice of some, like that of Madhva-Vaisnavas the holy water of the baths of several deities 
(who had been bathed separately) is given to everyone, respectfully beginning with the eldest member of 
the family; first the tirtha of Visnu ! sdlagrama thrice, then the tirtha of Hanumat/MarutI once etc. 

557 It is not allowed to take water directly from the vessel by hand; cf. DhS p.576,23 (quoting 
Kamalakara): pdtrdntarena vai grdhyam na karena kadacana I 

558 Cf. Gonda (1968a) for the concept ucchista 

559 Cf. DhS p. 664,24-26: 

agrdhyam siva-naivedyam patram puspam phalam jalam I 
sdlagrama s'ila sahgat sarvam yati pavitratam 11 
saiva-saura-naivedya-bhaksane cdndrayanam I 

Cf also BRUNNER (1969) for a translation of the 40 th upadesa of NTlakantha Sivacarya’s Rriyasara 
dealing with the problem of consuming Siva’s nirmalya. 
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With this mantra he should apply the water (left) in the conch on his head. 

After drinking I bear on my head the water from (washing) the deity’s feet which 
removes untimely death [and) destroys all diseases. 

He should take (sip) the holy water. But that (action) is only done with the help of 
another vessel, not by hand. 

Thus [ends) the devapuja 
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OCCASIONAL POJA 

GENERAL CHARACTERISTICS 

Following the traditional division of puja into 

1. daily and regular (nitya) 

2. occasional (naimillika) 

3. optional ( kdmya ) 

occasional piijds are those which are performed when an occasion (nimitta) 560 arises. 
These “occasions” are usually indicated in the current almanacs (pancdnga) 561 and are 
observed regularly according to the family tradition (kuldcara) or temple tradition. 

Kdmya piijds 562 are also performed occasionally, i.e. when an “occasion” for their 
performance arises; but they are performed non-regularly and optionally to achieve the 
fulfi ll ment of a special desire for oneself or on behalf of others, and are therefore 
avoidable. 

Sometimes the three categories are overlapping and one and the same puja is classified 
by some as nitya, by others as naimittika or kdmya. 563 

Among the aims of kdmya rites are achievement of wealth, offspring, long life, heaven 
(svarga) etc. but also the causing of harm by manipulating others with the help of the 
six rites (satkarma) of “black magic” (abhicdra), i.e. attraction, subjugation, 
immobilization, eradication, liquidation and pacification. Those kdmya piijds which 
form part of Tantric satkarma ritual are excluded from the present study as they are 
hardly significant to followers of the smarta tradition. 

Not all occasions indicated by the almanacs are observed by everyone. Their 
observance depends on 

1. family tradition or temple tradition, which has to be continued once it has been 
started by someone until it is completed by the performance of a concluding ceremony; 
discontinuation of practices without this ceremony is considered as harmful; 

2. age (e.g. the Haritalikavrata which is performed only by young unmarried girls 
according to current Maharashtrian practice); 

3. sex (e.g. the Mangala-gaurl-vrata which is performed by women for a period of five 
years after their marriage); 

4. popularity in certain communities or regions; 

5. (these days:) one’s own choice. 


560 Cf. Sabarabhasyaon Mimamsasutra 12.1.17: nimitta-praptau naimittikam kartavyam; and Hemadri, 
Caturvargacintamani, Vratakhandapt.l,p.5,11-12 (quoting BhavP): 

nimittam ekam asritya yo dharmah sampravartate I naimittikah sa vijneyah prdyascittavidhir yathci 11 

561 These almanacs exist in several versions. In Maharashtra, those of Datye, Tilak and the Nirnayasagara 
press are widely circulated. 

562 For kamyapuja cf. Guptain Gupta I Hoens I Goudriaan (1979), pp. 159-161; Parama-Samhita, chap. 
15-16; for satkarma cf. Goudriaan (1978), pp.251—412. 

563 E.g. Kane 5, p. 85 for the case of the Rama-navaml-vrata and p. 228 for the Maha-Siva-ratri-vrata. 
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Some naimittikapujas are performed on certain days of every week or every month, 
others yearly, or once in several years when an additional (adhika) month occurs. 

Here a few words should be said in explanation of the Hindu calendar. 

A month is divided into a bright half (sukla paksa) when the moon waxes and a dark 
half (krsna/vcidya paksa) when the moon wanes. Either half consists of fifteen lunar 
days (tithi) 564 of which the full moon day (paurnima) and the new moon day 
(amavasya) are very important. Of the tithis, the fourth one of the bright half ( vindyaki 
caturthi) and of the dark half ( samkata-caturthi) are important for the worship of 
Ganapati, the eleventh (ekadasT) for the worship of Visnu, Of the days of the week, 
Monday is a good day for Siva worship, Tuesday and Friday for Devi, Tuesday also 
for Ganapati, Thursday for Dattatreya, Saturday for Saturn and - only in 
Maharashtra 565 - for Hanumat, Sunday for Khandoba. 566 

Other nimittas occur during certain months 567 , when they are part (anga) of a greater 
unit like a festival (utsava) 568 or a religious observance (vrata) 569 . Vratas - belonging 
to kdmya rites - include other practices which aim at the devotee’s purification l ik e 
sleeping on the ground, getting up early before dawn, taking bath, observing certain 
rules of conduct, 570 performing puja, homa, feeding of Brahmins, giving of gifts. The 
puja part often ends with the reading of a story which narrates the origin of the vrata / 
puja and states the reward (phala-sruti) which is gained by its performance. A vrata 
usually ends with a concluding ceremony (udyapana/parana/parana). 571 

Some currently performed pujas (forming part of vratas and utsavas) which are 
observed by many people in Maharashtra are listed here. 572 


564 The tithis are pratipada (1), dvitiya (2), trtiya (3), caturthi (4), pancami (5), sasthi (6), saptami (7), 
asthami (8),navami (9),dasami (10),ekadasi (ll)dvadasi (12),trayodasi (13),caturdasi (14),paurnima 
(full moon) or amavasya (new moon) (15). 

565 In North India Wednesday is the day of Hanumat’s worship. 

566 f. also Abbott (1932). p.442; for a list of other days of the week recommended for the worship of 
particular deities cf. Siva-Purana, Vidyesvara-Samhita, chap. 16: Ganesaon Friday , caturthi", Suryaon 
Sunday, saptami; Vienu on Wednesday, dvadasi; Parvatl on Monday, navami; Siva on Sunday, 
Caturdasi; Brahma on Thursday. 

567 The months of the year are caitra (March-Aprin, vaisdkha (April-May), jyestha (May-June), a sadha 
(June-July), srdvana (July-August); bhadrapada (August—September), dsvina (September-October), 
kdrttika (October-November), mdrgasirsa (November-December), pausa (December-January), Magha 
(JanuaryFebruary ),phdlguna (February-March). To these months every three years an additional month is 
added. 

568 For utsava cf. Gonda (1947) and (1954a), p .224 n. 41. 

569 For characteristics and an extensive list of vratas cf. Kane 5, pp. 1 ff. DhS p. 17,1 s 16 defines vrata as a 
kind of rite which consists of puja and the like (pujadydtmakah karma-viseso vratam); Hemadri, 
Vratakhandapt. 1, p. 6,11 states: vrata-sabdo ‘tra snana ddna japa homa pujopavasadi parah. 

570 Cf. DhS p.2(‘.28-30: ksama satyam daya danam saucam indriyanigrahah I devapuja cahavanarh 
samtosah steya varjanam 11 sarva vratesv ayarh dharmah ... 

571 Cf. Kane 5, pp.120-121 for the udyapana. 

572 Cf. also Kielhom (1897) for a list of festivals following mainly the DhS. 
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1. Caitra 

1. Vatsararambha (beginning of the new year) (Mar. gudhi-parva) 

puja of a pole (Mar. gudhi; Skt. brahma-dhvaja) erected on the new year’s day 
sukla pratipada. 

2. Rama-navami (vrata) ( Rdma-jayantT; Rama’s birthday) puja of Rama sukla 
navami. 

2. Vaisakha 

Nrsimha-jayanti (vrata) worship of Nrsimha sukla caturdasi. 

3. Jyestha 

Vatasavitri (vrata) for women puja of Savitrl and of the banyan tree sukla 
trayodasi to paurnima. 

4. Asadha 

1 . Purnima — Vyasa -puja —puja of teachers 

2. amavasya. — Dipa-amavasya — puja of lamps 

5. Sravana 

1. Adityavrata for women puja of the sun every Sunday. 

2. Sivamusti-vrata (Sivamusti”) for women worship of Siva and his bull every 
Monday (five years after marriage). 

3. MahgalagaurT vrata for women puja of Siva and Parvatl every Tuesday (five 
years after marriage). 

4. Worship of Mercury every Wednesday. 

5. Worship of Jupiter every Thursday. 

6. JTvantika-vrata — worship of the goddess Jlvantika (Mar. jivatl), who 
protects children every Friday. 

7. Sanaiscara-vrata worship of Saturn every Saturday. 

8. Varada laksmlvrate worship of LaksmI second Friday. 

9. Naga-pahcami worship of snakes on sukla pahcami. 

10. Krsna-janmastamT — worship of Krsna krsna-astaml. 

11. Pithorl-vrata — puja of the sixty-four yoginis worship of bulls — 
amavasya. 

6. Bhadrapada 

1. Haritalika-vrata for women puja of Parvatl and her friend and a sivalinga 
made of mud sukla tritfya. 

2. Genesa-caturthi — puja of idols of Ganesa made of clay ( Parthiva-ganesa- 
puja ) sukla caturthi. 

3. Rsipahcami-vrata — sukla pahcami 

4. Jyestha-gaun (MahalaksmI) worship of MahalaksmI — anuradha, jyestha 
and mula naksatras. 

5. Ananta-caturdasi-vrata sukla caturdasi 

7. Asvina 

1. Devi-navaratra _ worship of the goddess sukla pratipada to sukla navami 
Upangci-lalita-vrata —puja of Upahga-lalitadevi — sukla pahcami. 
SarasvatT-puja — puja of books etc. — sukla, mula-naksatra. 

2. Vijayadasami — Worship of AparajitadevI, of the sami tree sukla dasami. 
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3. Kojdgara-vrata — puja of LaksmI and Indra; popular worship of the moon 
and the eldest child — paurnima. 

4. Govatsa-dvadasT (Mar. Vasubaras) worship of a cow with calf — krsna- 
dvadasl 

5. LaksmT-pujd (DTpavall) — worship of LaksmI in golden coins etc. 
amavasyd. 

8. Karttika 

1. Govardhana-pujd (annakuta) worship of the Govardhana mountain or a 
“mountain” made of cowdung or food items sukla pratipadd. 

2. TulasT-vivaha marriage of krsna and the tulasi plant — sukla ekadasi to 
paurnima. 

9. Margaslrsa 

1. Campa-sasti— worship of Khandoba sukla sasti. 

2. Dattatreya-jayantI worship of Dattatreya — paurnima. 

11. Magha 

1. Ratha-saptamT — worship of the sun sukla saptami. 

2. Mahd-Sivardtri(vrata) - worship of Siva — krsna caturdasi. 

12. Phalguna 

Holika — puja of fire and rdksasi dhunda — paurnima. 

Similar to that of the daily puja (cf. p. 55) the time for the occasional pujas which are 
observed in the smdrta tradition is usually the morning time, unless a special 
auspicious moment (muhurta) is to be considered. Thus the proper time for the laksmT- 
puja in DTpavall is the evening; the pujas to be performed at the supposed time of 
birth of several deities l ik e Narasimha, Dattatreya and Krsna take place at sunset, 
evening and midnight. A good time for the Satya-narayana worship is the gorajas 
muhurta. 573 

Leaving aside the additional practices connected with festivals and vratas the ritual of 
puja which forms one part of them is basically identical with that of the sodasopacara 
puja dealt with in part two. There are, however, special additional parts and mantras, 
referring to the main deity of the rite: The declaration (sahkalpa) formula is slightly 
modified according to the aim of the puja. Some of the constituent parts (anga) are 
treated, in the following pages. In these pujas often the main deity is not worshipped 
alone but along with other inferior deities. Whereas in the regular sodasopacara puja 
it is mainly Ganapati, 574 the remover of cbeeectee who is worshipped in the 
preliminary stage of the puja, in the Satya-narayana puja, Satya-narayana is 
worshipped as surrounded by the nine heavenly bodies and the guardians of the eight 
directions - a mode of worship which is influenced by the pattern of the rites of 
pacification (sand): In the Tantric puja where a deity is worshipped as surrounded by 
different "enclosures" (avarana), each of which consists of several deities, this aspect 
is of special importance. Often there are elaborate preparations for the "seats" (dsana) 
of deities which consist of vessels (kalas'a) which are specially consecrated or of 


577 For this auspicious muhurta cf KANE 5,pp.613f 

574 Other deities, like the heavenly bodies etc., are invoked too. 
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mandalas like the sarvatobhadra. 


IMPORTANT CONSTITUENT PARTS 


1 „ Infusion with Life 


Prana-pratistha - the ritual of infusing life - is to be performed once on every man¬ 
made icon (murti) before it is worshipped. Unless this is performed the icon is 
considered to be a mere ornament. Certain objects do not require Prana-pratistha — 
salagrama, bana lingas, water, fire sun etc. do not need prana-pratistha or invocation 
(< dvahana ). 575 

In betel nuts which act as substitutes for icons especially in mandalas there is 
invocation without Prana-pratistha rite. 

The mantras employed vary little in different texts 576 . The version given here is taken 
from a popular text, the PMP, which gives the mantras without nyasa on the 
practitioner and the murti. The given formula is employed to infuse life in small clay 
icons which are worshipped at home and later immersed in water. It consists of the 
following parts:— 

a) . Indication of the seer, the meter etc. of the principal (mula) mantra of the Prana- 
pratistha rite, i.e. am (= pasa-bija) 577 , hrim (= sakti-bija/maydbija ) 578 , kraum (= 
ankusa/smi-bija) 579 . The deities Brahman, Visnu and Siva are the seers; all meters 
occurring in the four Vedas are said to be the meters; the highest Pranasakti 580 is the 
deity which the mantra expresses; the syllable am is the seed (bija) syllable, the short 
form of the mantra, i.e. the beginning part of the mantra (always ending in a simple 
nasal [anusvara]); hrim is the energy or power (s'akti), i.e. the middle part of the 
mantra; kraum (sometimes krom ) is the “wedge” (kilaka), i.e. the final part of the 
mantra. 581 

b) . Then follows the formula which is spoken for infusing (1) the vital breaths 

(prana), (2) the individual Self (jiva) and (3) all organs of senses (indriya). This 
formula consists of the principal mantra dm hrim kraum (see above), prefixed and 


575 ParisistatoAGS . 168,19f 

576 Cf. basically ST 23.71f.; Trbha pp.84,17-85,26; Mantramahodadhi 1.35 ff.; Nimayasindhu p. 250,1- 
13; V R pp. 39,13-40,6; Pratisthamayukhapp. 19,31- 20,10; Samskararatnamalapp. 754,13-777,24. The 
ritual has been described by Rarigachari (1931), pp.114 - 134. For a description of the ceremony of 
exchanging the life substance cf. Tripathi (1987a) 

377 Cf. Prapancasara 35.6; Bhuta-damara-tantrokta-bljabhidhanap.62,13: akaro bindumanpas'ah ... - 
Pdsa (noose) is one of the weapons of Pranasakti (cf. the description in the meditation verse). 

578 Cf.e.g.MNT5.123a. 

579 Cf. Bhuta-damara-tantrokta-bljabhidhana p.62,13: ... kronkdras tv ahkusabhidhah - The syllables 
krom (e.g. Prapancaaara) and kraum (e.g. Mantra-mahodadhi) are identical in their employment. Ankusa 
(goad) is another weapon of the Pranasakti (cf. meditation verse). 

580 For Pranasakti, a form of Parvatl, residing over the life force cr: Sastri (1916), pp. 212-213; Srivastava 
(1978), pp, 52-53. 

581 For this interpretation of sakti and kilaka cf. MNT 5.107-108; according to some authorities ktlaka is 
the middle part and sakti the final part of a mantra. Thus according to the Vivarana on Prapancasara p. 
368,20 and Raghavabhatta.’s commentary on ST p. 837,12 krom is sakti of this mantra. Cf. also 
Vasudevarama’s Yatidharmaprakasa vol. 2 (trans.), p.141 n. 43 3 ; for the two interpretations cf Nowotny 
(1957), pp. 132-133 n. 146. 
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followed by the sacred syllable orii, followed by (1) the anusvara, (2) the semi¬ 
vowels (ya, ra, la, va) and the last consonants of the Devanagari alphabet with the 
vowel “an and anusvara 582 , (3) the visarga 583 and (4) the principal mantra in 
reversed sequence. 584 The formula ends with the exclamation svaha, originally used 
in Vedic sacrifice to indicate the completion of an offering in the fire, here 
signifying the completion of the infusion with life. 

While reciting this formula the devotee places his left hand on his heart and his right 
hand on the icon’s heart or head to transmit the life force from his heart (the 
residing place of the deity) in the murti. 585 In several texts elaborate preparatory 
nyasa 586 rites are prescribed, aiming at the divinisation of the devotee’s body before 
life can be transmitted to the icon. 

c) . A Vedic mantra (RV 10.59.6) from a hymn to Nirrti and others is recited which 

mentions the giving of sight and life and has thus been meaningfully employed in 
this context of infusing life. 

d) . The worshipper repeats the syllable orii fifteen times to complete the fifteen 
purificatory ceremonies (sarhskdra) of the deity. According to Trbha p. 86,1-3 
these are the following rites: (1) to secure conception (garbhadhana), (2) to secure 
the birth of a male child (pumsavana), (3) parting of the pregnant woman’s hair 
(sTmantonnayana), (4) birth ceremony jdtakarman), (5) naming ceremony (ndma 
karana), (6) first outing (niskramana), (7) first feeding with solid food 
(annaprdsana), (8) first cutting of the hair on the boy’s head (Caula), (9) investing 
with the sacred thread (upanayana), (10)-( 13) four veda-vratas (veda-vrata- 
catustaya) 587 , (14) returning home after Vedic studies (samavartana), (15) 
marriage (udvaha). 

e) . The ritual ends with the meditation (dhyana) 588 on the Prana-sakti. The devotee then 

opens the eyes (netronmilana) 589 of the icon by touching them-with durva grass 


582 Cf. Mantra-mahodadhi 1.41: ya-varge ‘py evamuccarya nabhah sveto ‘ntirno bhrguh I vimalas ceti 
coccdryah kramad varnah sabindavah II 

Ya-varga refers to yam, ram, lam, vam; they stand for wind, fire, earth and water. For the meanings 
assigned to these and the following varnas cf. Rudrayamala-tantrokta vama nighantu pp. 58--60; nabhas 
refers to ham, sveta to sam, antima to sam, bhrgu to sam and vimala to lam. Lam occurs twice in this 
verse whereas ksarin is omitted. 

583 (1) to (3) are arranged according to the convention of the Tantric, not the regular Skt. alphabet. 

584 For a detailed exposition of the Tantric method of infusing life cf. Vivarana on Prapancasara p. 
370,18f. 

585 In the special Tantric puja the deity is brought out of the devotee’s heart by exhaling the breath over a 
flower which is then put on the object that has to be infused with life (cf. PKS 4.1 with Ramesvara’s 
commentary; MNT 6.63ff.). Another Tantric method is to bring the deity out in the air by exhaling and to 
lead it to the intended place with the help of one’s hands. - Cf. Kalika-Purana 67.72: 

nasaputena nihsarya daksinenatha tarn pumah I avatarya karabhyam tu devun avahayet tridhci 11 
At the end of the puja the deity is absorbed in the, devotee’s heart (cf. Kalika-Purana 59.171). 

586 For nyasa cf. p. 121.33 Cf. n. 22 onp. 33. 

587 For different lists of the four Vedavratas cf. Kane 2, pp.370ff. 

588 For the same dhyana verse with minor variants cf. Prapancsanra35.7; Trrbha p.85,14-17. 

589 For this rite cf. also Kasyapa-Jnanakanda, trans. by GOUDRIAAN, pp.l74ff; Parisiste, to BGS (ed. 
Harting), app. III. pp. 6s6. Fora linga there can be no opening of the eyes as it has no eyes (cf. Harting, ibid. 
2.16, p. 7,16-17). 
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dipped in ghee or with a needle. 590 According to some informants the first gaze of 
the icon after the opening of its eyes is inauspicious. To divert it from falling on the 
devotee, a plate with food offerings is placed in front of the icon, while the devotee 
quickly moves to the side. This reminds of the story of Kalayavana (BhP 10.51.12) 
who abruptly awakened the sleeping Mucukunda and was burnt to ashes by his 
first angry look. 

(prana-pratistha 591 ) 

orh asya srlprana-pratistha mantrasya brahma visnu mahesvara rsayah I rg- 
yajuh-sama atharvani cchandarhsi I 

para prana saktir devata I 
am bljam I 
hrlrh saktih I 
kraurii kllakam I 

asyam murtau prana pratisthapane viniyogah I 

am am hrlrh kraurii om aril yam ram lam varh sarii sarh sarh hath ksam ah, kraurii 
hrlrh am devasya prana iha pranah I 

orh aril hrlrh kraurii (om ) am yam ram lam varh sarii sarii sarii hath ksam ah, kraum 
hrlrh dm devasya jlva iha sthitah, I 

orh am hrlrh kraurii om aril yam ram lam varh sarii sarh sarii hath ksam ah, kraum 
hrlrh dm devasya vah-manas - tvak - srotra - jihvd - ghrdna - pdni - pada - payu - 
pasthadi - sarvendriyani ihagatya svastaye sukharh cirath tisthantu svahd II 

om asunite punar asmdsu caksuh punah prdnath iha no dhehi bhogam I 
jyokpasyema suryam uccarantam anumate mrlaydi nah svasti II RV 10.59.6. 

asya devasya garbhbdhhnadi pahcadasa samskara siddhyartharh pahcadasa prana 
vavrttlh karisye I 

raktdm bodhisthapotollasa daruna sarojadhi rudlia karabjaih 
pdsarn kodandam iksudbhavam aligunam apyahkusatn pahcabanan I 
bibhrdnd srk-kapala tri-nayana lasita plnavaksoruhadhyam 
devlbdldrka varna bhavatu sukha-kari prana-sakti para nah II 

om Of this mantra of the infusion with life (god) Brahma, Visnu and Siva are the 
seers; 

[the metres of the verses of] the Rig[veda], Yajur[veda], Sama[veda] and 
Atharva[veda] are the metres; 

the highest Pranasakti is the deity; am is the seed; hrirh is the power; kraurii is the 
“wedge”; it is employed for infusing life in this icon. 


om .am the deity’s life is the life [established] here. 

orh.aril the deity’s Self is established here. 


590 VaiSS 4.10 mentions the use of a golden needle for opening the eyes. According to others a flower or 


a tulasi leaf can also be used. 
591 Text: PMP pp. 193-194. 
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om .am all organs of senses of the deity, - speech, mind, touch, hearing, taste, 

smell, hands, feet, anus, sexual organ etc., having come here may stay for well-being 
comfortably [and] long, svaha. 

om “Give us our sight again, O Asuniti, give us again our breath and our enjoyment. 
Long may we look upon the Sun uprising: O Anumati, favor thou and bless us.” 

I shall repeat the syllable om fifteen times to complete the fifteen purificatory 
ceremonies (samskara) of this deity beginning with impregnation. 

The goddess who sits on a red lotus shining l ik e a boat on the ocean, who holds with 
her lotus-l ik e hands noose, bow made of sugarcane and string [of the bow] and goad, 
five arrows, a skull [filled] with blood, who, beautified with three eyes, is enriched 
with thick breasts, who has the color of the rising sun, may she, the highest Pranasakti, 
confer happiness on us. 


2, Puja of the Limbs of the Icon 

The ariga-puja occurs as part of pujas forming part of vratas like Vatasavitrl, 
Mangala-gaun, Haritalika, immediately following the offering of flowers (service 
2.8) 592 . Different body parts of the icon - respectfully beginning from the feet - are 
worshipped by throwing un broken rice grains (aksata) 593 on them. E.g. “Salutation to 
Krsna, I worship the feet. Salutation to Sankarsana. I worship the ankles.” The deity’s 
epithets and the names of his limbs - between which there is often a special connection 
differ according to the texts. 

BhP 3.28.21-33 advises the Yogin to contemplate the body parts of the Lord one by 
one, his nails, feet, knees, thighs, waist, navel, nipples, chest, neck, arms, his weapon, 
the sudarsana-cakra, his mace, the garland round his neck, the kaustubha jewel on his 
chest, his face, hair, glance of his eyes, his smile, eyebrows, finally the teeth which are 
exhibited when Visnu laughs. 

Dave (p. 473,20-21) states that the anga-pujd is not mentioned in old Tantric texts. 594 

3. Puja with Leaves and Flowers 

In the patra-puja which occurs after the anga-puja as part of vratas like Mangala- 
gaurl, Haritalika, Ananta-caturdasi, the deity is saluted with different name’s while 
various kinds of leaves of plants or trees are offered. The same procedure is followed 
in the puspa-puja which follows patra-puja as part of vratas l ik e Haritalika or 
Anantacaturdasl. 


4, Katha 

After the performance of the puja part of a vrata often a story connected with this 
vrata is read aloud. These stories narrate the revelation of the vrata by a seer or a deity, 
its first performance, results and procedure. By listening to them the devotee takes part 


592 Cf. the list on p.103; Dave p.473,25-27 states that angapujd can be performed after the offering of any 
of the services, but that it is traditionally following the offering of flowers. Cf. also p. 162. 

593 For the power of grain of. Abbott (1932), pp.392ff. Throwing of aksata adds to the power of the icon 
(Abbott p. 394). Cf. also p. 160. 

594 Cf. Dave pp. 474-475 for a table of comparison showing angapujd formulas in different Tantric texts. 
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in the events of by-gone times and induces the power which effected beneficial results 
formerly to do the same for him now. Vratakathas/puja kathas are contained in great 
numbers in the Puranas and are preserved as separate, often unedited manuscripts 
usually said to form part of some Purana. Hemadri’s vratakhanda quoting from 
Puranic sources as well as Anantadeva’s Sarhvatsara-dldhiti, part of the 
Smrtikaustubha (pp. 83-580) include many such stories. In the latter work most vratas 
are treated under the aspects vrata (general) puja vidhi, katha and udyapdna. 

The kathas relating to the vratas of Satya-narayana, Rsi-pancami and Ananta-caturdasI 
have been summarized on pp. 202ff., 214ff. and 221. An important collection of 
current stories connected with vratas to be performed during the four sacred months 
(Mar. cdturmds) of the year are the Mar. kahdnis, the origin of which is unknown. 
The kahdnis are widely circulated in Maharashtra in popular editions. They have their 
own style of rhythmical prose, consisting of many short sentences, peculiar repetitions 
of words and set phrases at the beginning and end. As an example of this genre the 
rsipahcamici kahdni has been translated on pp. 215-216. 

5, Fiji of the Brahmin 

The Brahmin is one of the “places of puja” (puja sthana/pujd pada) 595 to which 
worship is due, as all deities are said to reside in him. 596 By worshipping a Brahmin 
and offering a daksina to him a ritual becomes complete. The puja ofthe Brahmin 
priest occurs at the end of the puja part of several vratas, l ik e Ganesa-caturthi, 
Rsipancami. it also forms part of the punydha-vacana. Often the brdhmana puja (as it 
includes the offering of a gift) has a separate declaration (sahkalpa) formula. Speaking 
“[I offer ] this seat” the devotee throws unbroken rice on the right side of the seat on 
which the priest sits. 

Saying “[I offer ] this water for washing the feet” he conventionally offers water in 
the-Brahmin’s hand (supposed to be offered for washing the feet) with a spoon. Here 
the verse TB 3.12.3.4 is employed which originally accompanies an offering of an 
oblation of a pap to carana (good behavior) in the catur-hotra-cayana 597 . By 
understanding the word carana in the sense of “foot” various texts 598 have employed 
this verse for worshipping or touching the feet of respected persons. 

Saying “I offer this arghya (water)” the devotee offers water mixed with sandalwood 
paste and unbroken rice grains in the Brahmin’s hand. With the following mantras 
again sandalwood paste, unbroken rice, flowers and two betel leaves with an areca nut 
are offered in his hand and unbroken rice is thrown on his head. The worshipper bows 
to the Brahmin while reciting the verse “Salutation ...” 

As part of many vratas l ik e Vatasavitrl, Mangala-gaurl etc. which are performed by 
women a special gift (vdyana I vayanaka I upayana) of sweets, a blouse piece, 


595 Cf. pp. 43 IT. for “places of puja ” 

596 Cf. BhP 11.11.42; PP p. 8,20 (quoting Manu). vipranam vapur dsrTtya san’ds tisthanti aevatah I 
and p.9,2: vipranam rupam asthdyapracarantiha devatah I 

and further p,9,4-5: brahmano vai sarva devatd iti sruter brahmanepuja atiprasasta I bhdrate 
sarvadevatcidharatva kathanac ca I - Cf. Kane 2, pp. 134ff., Hazra ( 21975 ), pp. 257-259, SHASTRI (1963), 
pp. 192ff. for the importance of Brahmins. 

597 i.e. the building of the fire-altar with the formulas that symbolize the four chief officiating priests. 

598 Cf. Parisista, to BGS 5,4.1; Samskara-ratnamalap.l 172,22. 
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bangles along with kumkuma and haridra is offered to the priest at the end of the 
brahmana-puja in a small winnowing fan. 599 

Another common way of honoring a Brahmin is to feed him (brahmana-bhojana) 600 . 
Just as Agni is the “mouth of the gods” through which they receive offerings 601 , the 
Brahmin is a mediator. In the Srciddha Brahmins represent the deceased fathers and the 
Visve Devas who receive food through them. 602 

(brahmana-puja 603 ) 

mahavisnu-svarupine brahmandya idam asanam I idarh padyam I 

caranam pavitram vitatam purdnam yena putas tarati dub krtani I 
tena pavitrena suddhena putah ati papmanam dratirii tarema II TB 3.12.3.4. 

bhumi devagra janmasi tvarii vipra purusottama I 

pratyaksa yajna-purusa argho ‘yam pratigrhyatam II idam arghyam samarpayami I 


gandhah pantu. 
aksatah pantu. 
puspdni pantu. 
tambularh pantu. 
daksindh pantu. 


saumahgalyam castu I 
ayusyam astu I 
sausrryam astu I 
aisvaryam astu I 
bahudeyam castu. 11 604 


namo ‘stv anantaya sahasra murtaye sahasra padaksisiroru bahave I 
sahasra namne purusdya sasvate sahasra koti yugadhdrine namah II 


gandhadi sakalaradhanaih svarcitam astu. I astu sakalaradhanaih, svarcitam I iti 
brahmana-pujdnam samaptam 11 


To the Brahmin who has the form of the great Visnu [I offer ] this seat. [I offer ] this 
water for washing the feet. 


“Good Behavior is a means of purification, extensive, ancient by which, being 
purified, one overcomes evil actions. Purified by that pure means of purification, may 
we overcome evil, the enemy.” 605 

You, Brahmin, greatest among men, god on the earth, you are the first born, the visible 
yajna-purusa (sacrifice personified). 

Accept this arghya (water). I offer this arghya (water). 


May the fragrances protect. (Brahmin:) And may there be prosperity. 

May the unbroken rice protect. (Brahmin.) May there be longevity. 


599 For the winnowing basket as an auspicious object cf. Gonda(1980b),p.l57. 

600 Cf.Gonda (1980 b),pp. 340-341. 

601 Cf. SB 5.2.3. 6 : “Agni is all deities, since in Agni one offers to all deities.” 

602 Cf.Gonda (1980 b), p.444; for the hands of Brahmins as “mouth of the fathers” 

603 Text: RVBKS fol.30b.l 1-3la.3. 

604 In the punyaha-vacana as described in the Parisistato BGS 1.10.6-10 the formulas are very similar to 
the ones here: 

tatali gandhah iti gandham dadati I sugandhah pantu iti pratigrhnanti 11 ... tesam panisu aksatam iti 
asatan dadati I ... aksatam caristam castu iti pratigrhnanti I ... tebhyo daksindh iti daksinam dadati I 
svasti daksindh pantu bahu-deyam castu iti pratyucuh 11 

605 Translation by DUMONT (1951). 
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May the flowers protect. 
May the betel protect. 
May the gifts protect. 


(Brahmin:) May there be affluence. 
(Brahmin:) May there be supremacy. 
(Brahmin:) And may there be plenty to give. 


Salutation to the endless one, who has thousands of forms, thousands of feet, eyes, 
heads, thighs, arms, thousands of names, the eternal purusa; salutation to him who 
supports thousands of crores of eras. 606 

May there be proper worship with all pleasing items l ik e sandalwood paste. 
(Brahmins:) May this be proper worship with all pleasing items. Thus ends the puja of 
the Brahmin. 


6. Dismissal 


Temporary icons of clay etc. which had been infused with life and worshipped during 
a festival or vrata are taken to a body of water in a procession and are immersed 
(visarjana) in a tank, river or the sea when they have served their purpose. Before this 
happens the deity inhabiting the icon is requested to leave. 607 The concluding puja 
(uttara-puja), usually a puja with five services (pancopacara) is performed and the 
a rail is sung by all family members who are present. They throw aksata on the icon 
and recite the mantra: 


yantu devagana sarve pujam adaya purthivim I 
ista-kdma prasiddhyartharh punar dgamanaya ca W 608 


May all the groups of deities leave, having received the puja pertaining to the clay 
[icon], for the achievement of desires cherished [by me] and for [the deity’s] coming 
again. 

This mantra replaces a complicated ritual of taking out the infused life (prana) which 
is due here. After the prdna-pratistha the icon is not supposed to be moved as it has 
been firmly established (pratisthita). Now after the deity has been asked to leave the 
icon it can be lifted up and carried away for immersion. Along with it other materials 609 
used in worship are immersed in water or given away to Brahmins. Water is 
considered a pratistha 610 and thus depositing in water is a method of removing objects 
which are loaded with sacred power. 


606 For this verse cf, also p. 174. 

607 The place for which the deity leaves is generally said to be the heavenly world. In analogy to the 
pranapratistha rite (cf. pp. 191 ff.), where the deity came from the devotee’s heart one expects here the 
taking back of the life force into the heart, which also happens in Tantric puja ; cf. Kalika-Purana 59.171. 

608 Cf.SPSp.57. 

609 Certain objects lose theirpower when used more than once. They go to visarjana. “Darbha, an 
antelope skin, mantras and brahmins do not lose theirpower when they are used more than once.’YGonda 
[1980bj, p.280). 

610 According to SB 4.5.2.15 water is the pratistha of everything ‘hence one can therefore dispose of an 
object by throwing it into the water. Gonda (19Mb), p.7. 
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EXAMPLES OF OCCASIONAL PUJAS 

l , Satyanarayana wata 611 


The pujd of Satyanarayana (“the Narayana who 
does not fail” 612 ), a form of Visnu (cf. illustration.) 
is one of the most popular pujas in contemporary 
India, comparable to the popular Santosi-mata-vrata, 
which is of recent origin. In imitation of it pujd of a 
similar pattern of other deities are current, which 
have their own stories (katha) which are ascribed to 
Puranas. Such are the pujas of Satya-vinayaka (= 

Ganapati, Ganesa) 613 of Satya-amba (= Devi) 614 
Satya-datta (= Dattatreya) 615 . According to Hara 
Prasad Shastri 616 the Satyanarayana worship is of 
Muslim origin and was originally known as “Satya- 
Pirer puja”. 617 In Bengal, paintings of both Satyaprr 
and Satyanarayana, are found. 618 

The name Satyanarayana as an epithet of Visnu is not mentioned in old texts 619 , and 
the pujd of this form of Visnu does not occur in traditional digests, like the 
Nirnayasindhu and DhS, thus suggesting its late date. Stories in the BhavP 3.2.24- 
29 620 and in the Bengali 621 version of the SkP 5.233-236 describe the worship of 



611 Now commonly known as satyanarayana puja, but clearly called v rata in BhavP 3.2.24.16[, as the 
puja is connected with elements of vratas. 

612 According to the katha narrated in BhavP the name Satyanarayana is used in two senses: 

1. The unfailing Narayana who always meets the expectations of his worshippers and 

2. Narayana who is identical with the ultimate truth (Satya); cf. BhavP 3.29.48: 

satya-rupam satyasandham satya-narayanam hariiii I 
yat satyatvena jagatas tarn satyam tvam namdmy aham 11 
In the kathas Satyanarayana often appears disguised as an old Brahmin and is shown as very jealous. 

613 The colophon of the katha ascribes it to the Brahmanda-Purana: iti brahrnanda purane Siva- 
parvatisamvade satya vindyopakhydne... 

614 It is said to come from the Bhavisyottara-Purana: iti bhavisyottare Siva-sanmukha samvade 
satyamba vrata katha. 

615 Composed by Vasudevanand Sarasvatl (1854-1914 A.D.). 

616 See: A Descriptive Catalogue of Sanskrit Manuscripts in the Government Collection under the care of 
the Asiatic Society of Bengal. Vol. 5: Purana manuscripts. Calcutta 1928, preface p. LXV. 

617 For a discussion of this problem cf. MITRA (1927). 

618 Cf.DUTT (1932). pp.524 and 528 

619 Only satya “the tme one”' or “truth” occurs as one of the thousand names of Visnu (Mbh 13.135.25 a, 
36 b etc.). For the attribute satya of Visnu -Krsnacf. Gonda(1968 b). 

620 For summaries of the kathas cf. also HOHENBERGER (1967), pp.102-105. 

621 Printed in Bengali characters by the VangavasI Press 1912 as part of the Revakhanda, reprinted from 
the edition by the publishers of the Gurumandal edition of the SkP. These ct. apters of the Revakhanda are 
obviously a later addition as they occur after the actual completion of the khatha. They are not found in 
the edition of the SkP published by the Venkatesvar Press, Bombay. Divekar (1976), pp.177-180, unable 
to locate the katha in the printed SkP, explains the word skanda as an erroneous reading for skanna - 
“lost” [Purana]. This is, however, very unlikely, as the usual word for “lost” is lupta, skand being used in 
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Satyanarayana. The version from the SkP is reprinted in many popular books as the 
story that has to be read at the end of the puja. There exists a great amount of popular 
literature on Satyanarayana in regional languages as well. 622 

These stories - which are summarized in the following - have been prefixed with an 
introduction where Suta explains the performance of the piijd to a group of seers in the 
Naimisa forest. The piijd is said to have first been told by Narayana (Visnu) as an easy 
means to obtain fulfi ll ment of desires in the present Kaliyuga. 


Stories connected with the worship of Satyanarayana 


Introduction: Narayana tells the puja to Narada BhavP 3.2.24 


Story of the poor Brahmin 3.2.25 

Story of the king Candracuda 3.2.26 

Story of the wood-cutter 3.2.27 

Story of the merchant 3.2.28-29 

Story of king Yarnsadhvaja 


SkP 5.233.1-22 
5.233.23ff. 

5.234 

5.235 

5.236 


The version of the BhavP is more sophisticated, partly uses meters other than 
anustubh and has a more complicated set of rules for the performance of the puja. But 
apart from these details there is little difference in the contents of both versions. 

The stories partly refer to each other as there is an attempt to establish a continuous 
tradition of devotees performing the puja : 

Narayana g to Narada 

Narayana g to the poor Brahmin g to the wood-cutter 

the poor Brahmin g to king Candracuda (orn SkP) g to the merchant. 

The story of king Vamsadhvaja - only found in SkP - is unconnected. 

In the following these stories are summarized. The version of the BhavP is found on 
the left side, that of the SkP on the right side, when the texts differ. 


Summaries of Stories 

O. Introduction: Narayana reveals the puja to Narada 

Saunaka and other seers in the Naimisa forest ask Suta whom to worship in the 
Kaliyuga as an easy means to achieve fulfi ll ment of wishes (1-3) [1]. Suta praises 
Satyanarayana and narrates the following story (4-6) [2]: Narada comes to the world 
of human beings who are suffering in many ways. He asks the god Narayana for help 
(7-15) [3-11]. The god revealed to him the Satyanarayana vrata: Visnu in the form of 
satyanarayana fulfills all desires in the present Kaliyuga. Satya is the foundation of 
dharma, yajna and brahman. The fruits of the performance of the puja are wealth, 
offspring, ful fillm ent of whatever wish one has in one’s mind (12-24) [12-16]. 


the sense of semen. - For the Hindi text and English translation of the version from the Bengali edition of 
the SkP cf. Mitra (1927), pp. 777-80.1. 

622 For Bengali literature on Satyanarayana and stories about Satyanarayana (from about the 15 th to the 
16 th cent. A.D.) cf. SEN (1920), pp.lOOff. For summaries of some stories current in Bengal which mainly 
tally with the version of the SkP cf The Worship of Satya-Narayana (1874), pp.83-85. 
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Puja vidhi: 

(BhavP 3.2.24) 

After bathing early in the morning, 
cleaning one’s teeth, holding a cluster of 
blossoms (manjari) of tulasi in one’s 
hands, one should meditate on Hari ( = 

Visnu) who rests in truth; recite the 
sankalpa formula announcing that one 
will perform puja the same evening 623 . 

One should per-form the puja by 
worshipping the salagrama stone 
(Visnu) together with a stand I piece (?) of 
gold by using five vessels (kalasa) and 
doorways made of banana stems. One 
should bath the salagrama with the five 
nectars (amrta) and worship it with 
different materials. After reciting a 
specific mantra for Satyanarayana for one 
hundred and eight times (japa) one 
should make ten fire oblations (homa), 
followed by the rites of tarpana marjana 
and listening to the katha. The prasada 
is divided into four parts: The first part 
for the deary a, the second for the family 
members, the third for other listeners and 
the fourth for oneself. One should feed 
Brahmins and eat silently (24-34). If this 
is performed with devotion and faith all 
desires will be granted. Having spoken 
thus the god vanishes from Narada’s 
sight and goes to KasI (35—38). 

1. Story of the Poor Brahmin 

(BhavP 3.2.25) [SkP 5.233], continued 

To the poor Brahmin Satananda (SkP om name) in KasI Visnu manifests himself 
disguised as an old Brahmin and advises him to worship Satyanarayana in order to get 
rid of his poverty. He then reveals his divine form to the Brahmin (1-20) [23-29] and 
tells the pujavidhi [om SkP]: 

Mix 1/8 seer of flour of wheat with cow milk, sugar, ghee of cow milk, curd; offer a 
bath to Hari (in the salagrama stone) with the five nectars; offer sandalwood paste, 
flowers, Veda recitation, incense, a lamp, food, and betel. Listen to the story and eat 
the prasada (21-33). 


[SkP 5.233] 

One should worship Satyanarayana in the 
evening accompanied by relatives and 
Brahmins. Bananas, ghee, milk, flour of 
wheat or rice, sugar or molasses, all 
mixed together 624 and have to be offered 
as naivedya and eaten as prasada. After 
the puja one should offer a gift to the 
Brahmin and listen to the katha. The 
devotees should eat of the prasada and 
spend the evening dancing and singing. 
Finally everyone should return home 
remembering Satyanarayana [17-22]. 


623 According to some authorities a sankalpa of a puja or vrata to be undertaken in the evening is to be 
made in the morning (cf. Kane 5, p.32). 

624 Popular versions read sapada, which is equal to 114 seer (= a measure) each. 



137 


The Brahmin makes the sankalpa for performing this pujci and worships 
Satyanarayana together with his relatives (34-38) (30-36]. Satyanarayana is pleased 
and appears before them to fulfill their wishes (39-42). 

End (43-44) [37], 

2. Story of King Candracuda 

(BhavP 3.2.26) [om SkP] 

The pious king Candracuda who resides in the city Kedaramani is conquered by his 
enemies and has to seek refuge in the forest (1-6). On a pilgrimage he comes to Kasi 
where he finds Satyanarayana being worshipped everywhere. He requests the priest 
Sadananda (identical with Satananda of the previous story?) to instruct him about this 
pujci (7-12). 

Pujavidhi: 

The pu/a can be performed on any day in the evening time. One should prepare a 
doorway decoration with banana stems and have five vessels and five banners 
arranged. In their middle one should construct the vedih (sacrificial “altar”) and have 
the saligrama stone installed by Brahmins. One should perform the pujci devoutly 
with various materials and sleep on the ground for seven nights constantly 
remembering Visnu (13-17). 

The king acts accordingly and at night receives a sword from Visnu to destroy his 
enemies. After his return to Kedaramani, he conquers his enemies and gains much 
wealth. He worships Hari on every full moon day and becomes prosperous. After his 
death he goes to Visnu’s abode (18-22). 


3. Story of the Wood-Cutter 


(BhavP 3.2.27) 

The tribe of Bhillas (= Nisadas) lives on 
transporting wood in the forest. Once 
they come to Kasi where one of them 
happens to see Satyanaray ana’s vrata 
being performed in Visnu-das’s asrama 
(1-8). Sadananda explains the puja-vidhi: 
Offer 1/8 seer each of wheat flour, honey, 
flavor of camphor and ghee as food. Bath 
the deity with the five nectars (amrta) and 
worship with sandalwood paste. As 
additional food offer puyasa, apupa, 
samyava, curd, milk; worship by offering 
fruits, flowers, incense, a lamp (9-20). 

The Bhillas perform the pujci accordingly 
and become wealthy and go to Visnu’s 
abode after death (21-28). 


[SkP 5.234] 

The seers in the Naimisa forest ask about 
the next person who performs the 
Satyanarayana vrata after the poor 
Brahmin did so. Suta reports: 

Once when the poor Brahmin performs 
the puja a wood-cutter arrives [1-5]. The 
Brahmin praises Satyanaray ana’s vrata. 
The woodcutter receives prasada and 
retum-s home. He buys ripe bananas, 
sugar, ghee, milk, flour of wheat and per 
forms the pujci together with, his family. 
He becomes prosperous and goes to 
Satyanarayana’s abode after his death [6- 
14]. 
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4. Story of the Merchant 625 

(BhavP 3.2.28-29) [SkP 5.235] 

King Candracuda of Manipura performs King Ulkamukha performs 

Satyanarayana’s puja regularly. Once the Satyanarayana’s puja at the banks of a 
merchant Laksapati from Ratnapura river when a merchant happens to see it 
happens to see this worship (1-12). and inquires about the performance [1-8]. 

The merchant vows to worship Satyanaray an a in case a child is born to him (13-15) 
[9-16]. He returns home and after some time his wife Lllavatl gives birth to a daughter, 
who is named Kalavatl. She marries the merchant Sankhapati (SkP om name). Father 
and son-in-law forget the worship of Satyanarayana (16—30) [17-23]. Both depart to 
a distant place for their business. One night precious goods are stolen from the palace 
of the king (named Candraketu in the SkP), and both are falsely accused of theft and 
imprisoned (31-48) [24-28]. At the same time the merchant’s family suffers much and 
has to beg for a living. By chance the daughter happens to see Satyanaray ana’s puja 
and later performs it in her house together with her mother. Thereby Satyanarayana is 
satisfied (3.2.29.1-17) [29-37]. At night Satyanarayana in the form of a Brahmin 
appears in the king’s dream and orders him to release the two prisoners. Both are 
allowed to return home. However they again forget to worship Satyanarayana (18-32) 
[38-48]. Satyanarayana in form of an ascetic tries to point out their fault to them, 
reveals his divine form and reminds Laksapati of his promise to worship 
Satyanarayana. The merchant repents and begs Satyanaray ana’s pardon (33-53) [49- 
6 ^ 

Both reach their home within seven days and send a messenger to inform Lllavatl. On 
receiving the message she interrupts the puja of Satyanarayana in order to receive her 
husband. The daughter Kalavatl forgets to eat the prasada of the puja. Because of this 
mistake her husBand’s ship s in ks. Everyone is in distress (54-64) [65-83]. 
Satyanarayana’s voice is heard from the sky ordering Kalavatl to eat the prasada 
which would enable her to meet her husband, it happens accordingly. From then 
onwards the family performs the Satyanarayana puja regularly enjoys worldly 
pleasures and goes to heaven after death (64-68) [84-90). End (69-70). 

5. Story of King Vamsadhvaja. 626 

(om Bhav.P) [SkP 5.236] 

King Vamsadhvaja happens to meet a 
group -of cowherds who worship 
Satyanarayana. Out of pride he neither 
shows respect towards the deity who is 
being worshipped nor accepts the 
prasada which is offered to him [1-5]. 
Because of this guilt great misfortune 
befalls him. He repents, worships 
Satyanarayana and thereby regains his 


625 The motif of this story - a deity’s anger at a promise by the devotee that remained unfulfilled while 
the deity has performed his part of the “contract” - is as old as the AB (cf. the story of Hariscandra as part 
of Sunahsepa’s akhyana). 

626 In the Hindi version: Tungadhvaja; popular versions read Angadhvaja. 



139 


loss [6-9]. End of the frame story [10-16]. 

From the version of the SkP we come to know very little about the mode of worship: 
The puja is to be performed in the evening in contrast to most pujas which are done in 
the latter half of the morning. The food offering consists of a mixture of bananas, ghee, 
milk, wheat or rice flour, sugar and curd. One should listen to the kalhd and spend the 
evening in the company of friends and relatives singing and dancing. The BhavP gives 
more details: Satyanarayana is worshipped in the salagrama stone together with (a 
stand /a piece on) gold. For the pujd one has to arrange five vessels (kalasa) and 
prepare a doorway of banana stems. Satyanarayana is bathed with the five nectars and 
worshipped with different materials. The pujd is followed by Havana, tarpana 
mdrjana and listening to the katha. The rulings about the food offering are similar to 
the ones laid down in the SkP. More details about the use of mantras are not provided. 
In the current puja in Maharashtra one especially recognizes the use of banana stems, 
which is recommended by the Puranas: these are fixed in the corners of a square on the 
ground and bent towards a central point; further the naivedya offering, consisting of 1 
Va of any measure of ghee, flour of wheat or rice, sugar or jaggery, milk, bananas, all 
ingredients being mixed together. Satyanarayana is worshipped in a brass icon of 
Krsna in form of a child (bdla-krsna) or the salagrama stone. 

The current pattern of worship seems to be influenced by the rites of pacification 
(sand). Satyanarayana is surrounded by 

(1) the guardians of the eight directions (dikpala) 627 and 

(2) the nine heavenly bodies (navagraha) 628 in the form of areca nuts, which are 
arranged on a shallow dish filled with rice (purna-patra) and placed on top of a vessel 
(kalasa). 

Further Varuna as deity of the water in the vessel is invoked, often together with the 
deities Ganapati, Durga, the “guardian of the field” (ksetrapala) and “house protector” 
(vastospati) 629 . The deity Varuna occurs twice: Once as deity of the vessel - placed in 
the centre - and once as guardian of the Western direction. 

Ganapati Occurs once as protecting deity together with Durga and others and once 
outside the purna-patra where he is worshipped as remover of obstacles at the 
beginning of the. pujd. At both places he appears in different functions. The 
arrangement of the heavenly bodies 630 follows the model of the rites of pacification 
(Sand) of the heavenly bodies (navagraha), which is “the model of all sdnti-vratas in 
all medieval digests.” 631 


627 Forthe dikpalas cf. Mailman (1963),pp.124-137. 

628 The heavenly bodies can also be worshipped separately outside the puja- patra when there is not 
sufficient space. 

629 These deities belong to the group of “guardian deities of the sacrifice’' (kratu-samraksaka devata). 

630 Cf. Matsya-Purana 93.11-12 where this order of the heavenly bodies with the sun in the centre is 
prescribed. Forthe order of the navagrahas cf further Dharmakosa vol. 3 I 3, pp. 1554-1639 (grahayajna). 

631 Kane 5,pp. 749f. 
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EAST 



The order of the guardians of the directions 
(lokapala I dikpala) is always fixed as being 
anti-clockwise, starting from the east. The 
worship of the heavenly bodies, the guardians 
of the directions as well as the group of kratu- 
samraksaka devatds has the same significance 
for the removal of obstacles and securing 
protection from all sides. As suitable time for 
this puja the modem sources recommend a full 
moon day or a day on which a passage 
(sankranti) of the sun or another heavenly body 
fromons rasi or position to another occurs. 


Worship should take place at sunset if possible at the gorajas-muhurta 632 , which 
means that the devotee has to observe a fast until the evening; but it may also be 
performed in the morning. 


In the current Maharashtrian practice it is often performed before or after a special 
auspicious event, lik e a marriage, further once in the month of Sravana according to 
many family traditions. Occasionally it is done after passing an examination 
successfully to show the devotee’s gratitude. 


The fire offering (homa) enjoined by the Puranas after Satyanaray ana’s worship is not 
in practice in Maharashtra, but seems to be popular in Uttar Pradesh according to oral 
information. 


The following gives an outline of offerings in the current puja special mantras which 
do not occur in the usual sodasopacdrapuja have been extracted and translated. The 
text contains the mantras recited for installing the vessel (kalasa) on a heap of rice and 
for placing the shallow dish filled with grains (purna-patra) on top of that vessel. 
With RV 9.17.4 the devotee sets the vessel on a heap of rice which has been spread on 
the puja table (Mar. cauranga). This mantra comes from a hymn to soma in the 
process of clarifying (pavamana). It has been employed here in accordance with a 
tradition 633 which uses the mantra in the present context because the word “vessel” 
(kalasa,) occurs in it. The vessel is then filled with water, sandalwood paste, unbroken 
rice, flowers, durva blades, an areca nut and “a piece of gold”, i.e. usually a coin. 
Vedic mantras may be recited while putting each of the items into the vessel. It is then 
covered with twigs of a mango tree. The vessel thus filled symbolizes fullness, 
prosperity, and plenty. 634 With TS 1.8.4.1 b the purna-patra is placed on the vessel. 
This mantra has probably been selected here because the word purna, reminds one of 
the word purna-patra. The original occurrence is in connection with the purna darvya 
offering - an oblation of a darvi spoonful of boiled rice 635 - which is made early in the 
morning of the second day of the sakamedha parvan. 

Then Varuna, the deity connected with water, which has been filled into the vessel, is 
invoked in an areca nut which is placed in the centre of the purna-patra (cf. illustration 
37). The guardians of the eight directions are invoked in areca nuts: Indra in the east, 


632 Cf. n.17 on p. 190. 

633 Cf, Trbhap. 96,6—7: a kalasesu ityasya pavamana soma gayatrTkalascibhi-mantrane viniyogah 

634 Forthe symbolism of the piirnakalasa of,Bosch (1960),pp. llOff 

635 Cf. Bhide(1979), pp.91 and 106. 
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Agni in the south-east, Yama in the south, Nirrti in the south-west, Varuna in the west, 
Vayu in the north-west, Soma in the north, Isana in the north-east. Next the heavenly 
bodies are invoked. This is followed by a short worship of these deities. The main 
puja, however, is performed for Satyanarayana following the pattern of the 
sodasopacarapuja. The text of the following pages follows the edition in SPS pp. 99- 
125, a popular source. 


Traditional Illustrations ofthe SatyaNarayanaPuja 



Text 636 of the Current Puja of the Satyanarayana Vrata 
Items 637 0.1-0.4 
0.5 Declaration (sankalpa) 

sakala-pida-pariharartham manepsita sakala manoratha siddhyartham srT satya- 
narayana devata prityartham ... pujanam aham karisye II 

I shall perform puja for the satisfaction of the noble deity Satyanarayana, for the 
removal of all troubles, for the ful fil ment of all wishes desired by my heart. 

sodas opacarapuja of Ganapati in the form of an areca nut 

Items 0.7-0.13 

Installing the Vessel (kalasa-sthdpana) and Invocation (avdhana) 
tandulopari 

a kalasesu dhavati pavitre pari sicyate I ukthair yajnesu vardhate II RV 9.17.4. 

iti kalasam samsthapya I kalase jalarh niksipya tatra gandhaksata puspa durvdnkuran 
amra-pallavarh pugi-phalam, hiranyam ca niksipya I 


636 Text: SPS pp. 99-125 

637 Cf. chart on pp.102-103 for the items which correspond to the numbers. 
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purna darvi para pata supurna punar a pata I 
vasneva vi kinavahd isam urjam satakrato II TS 1.8.4.1 b. 

ili kalase purna-putrarh nidhaya 

pugiphale varunarh sangam, saparivaram sayudham, sasaktikam dvahayami I 
purvadidiksu 

om indraya namah indram avdhaydmi I 
orh agnaye namah agnim avdhaydmi I 
om yamaya namah yamam avdhaydmi 
orh nirhaye namah nirhim dvahayami I 
om varundya namah varunam avdhaydmi I 
om vayave namah vayum dvahayami I 
om somdya namah somam dvahayami I 
om isanaya namah isanam dvahayami I 

ili dikpalan avahya tatraiva purnaputre 

pugiphale aksatdn aksatapunje vd samarpayami I 

om surydya namas siiryam dvahayami I 
om somdya namah somam dvahayami I 
om bhaumdya namah bhaumam avdhaydmi I 
om budhaya namah budham dvahayami I 
orh brhaspataye namah brhaspatirh dvahayami I 
orh Sukraya namah sukram avahayami I 
om sanaiscardya namah sanaiscaram dvahayami I 
om rahave namah rahum dvahayami I 
om ketave namah ketum avdhaydmi I 

iti navagrahdn avahya I 

om bhur bhuvah svah varunady-avahita devatabhyo namah sarvopacararthe 
gandhaksata pusparh samarpayami I haridrarh kunkumarh saubhagya dravyam, 
samarpayami I dhuparh, samarpayami I 

dipam darsaydmi I 
naivedyami samarpayami I 
namaskaromi I 

anena krtapuja nena varunadyavahita-devatah priyantam II 
With [the mantra] 

“it hastens to the pitchers, poured upon the sieve it waxes strong at sacrifices through 
the lauds.” 

he sets the vessel on the rice, fills water into the vessel [and] throws sandalwood paste, 
unbroken rice, flowers, durva blades, mango twigs, an areca nut and [a piece of] gold 
into it. 

With [the mantra] 

om O ladle, fly away filled, and well filled do thou fly back; l ik e wares, O Satakratu, 
let us barter food and strength.” 

he sets the purna-pdtra on the vessel. 
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I invoke in [this] areca nut Varuna with all limbs, armed, with power. 

om Salutation to Indra, I invoke Indra. 
om Salutation to Agni, I invoke Agni. 
om Salutation to Yama, I invoke Yama. 
om Salutation to Nirrti, I invoke Nirrti. 
om Salutation to Varuna, I invoke Varuna, 
om Salutation to Vayu, I invoke Vayu. 
om Salutation to Soma, I invoke Soma, 
om Salutation to Is ana, I invoke Is ana. 

Having [thus] invoked the guardians of the directions in the directions beginning from 
the east [he invokes the heavenly bodies] in this purnaputra: 

I offer to [each] areca nut or to the heap of unbroken rice (on which the areca nuts are 
placed) grains of unbroken rice. 

om Salutation to the sun, I invoke the sun. 
om Salutation to the moon, I invoke the moon, 
om Salutation to Mars, I invoke Mars, 
om Salutation to Mercury, I invoke Mercury 
om Salutation to Jupiter, I invoke Jupiter, 
om Salutation to Venus, I invoke Venus, 
om Salutation to Saturn, I invoke Saturn, 
om Salutation to Rahu, I invoke Rahu. 
om Salutation to Ketu, I invoke Ketu. 

Having [thus] invoked the nine heavenly bodies [he speaks:] 

om, Bhuh, bhuvah, svah. Salutation to the invoked deities beginning with Varuna, 

[As a substitute] for all services I offer sandalwood paste, unbroken rice and a Hower. 

I offer turmeric, kunkuma, substances of [signifying] good fortune. I offer incense. 

I show a lamp. I offer food, I prostrate. 

May the invoked deities beginning with Varuna be pleased by this compled worship. 

14 Meditation verse (dhyana) 

dhyayet satycah gunatitam guna-traya-samanvitam I 
lokanatham trilokesam kaustubha-bharanam harim II 
nilavarnam pitavdsam 638 srivatsa pada bhusitam I 
govindam gokulanandam brahmadyair api pujitam II 

One should meditate on Hari who does not fail, who is beyond the [span of the three] 
qualities (= sattva, rajas, tamas) [but at the same time] is endowed with the triad of 
qualities, the protector of people, the lord of the three worlds, who is adorned with the 
kaustubha [jeweh; who is of dark colour, wears a yellow garment, who is adorned [on 
his chest] with the footmark [named] Srivatsa, Govinda, the joy of [the village] 
Gokula, he who is worshipped even by [gods] like Brahman. 


638 


Read vasasam. 
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Items 1.1.-3.2 

SarasvatTpuja (i.e. a short worship of the book containing the satyandrayana kathd 
and worship of Vyasa to whom the Puranas are ascribed) 

Brahmana puja 


X R§i-pafteami-wata 

In the Rsipancami vrata the seven seers (sapta-rsi), viz. Kasyapa, Atri, Bharadvaja, 
Visvamitra, Gautama, Jamadagni, Vasistha (and his wife Arundhatl) are worshipped, 
who have also been identified with the stars of the constellation Ursa Major. 639 The 
seven seers are regarded as being the founders of the seven main lineages (gotra) 640 of 
the Aryas. They are thought to be not of human origin. 641 

The vrata is to be performed on the fifth day of the bright half of the month 
bhadrapada. 642 it is described in various digests of dharmasastra, like Hemadri’s 
Catur-varga-cintamani, Vratakhanda pt. 1, pp.568,18- 572,9, Anantadeva’s 

Samvatsaradldhiti pp. 216,8-220,29 (quoting Hemsdri, further Brahma-Purana, 
BhavP) and many late nibandha works. Hemadri quotes the story of the first 
performance of the vrata (vratakanda) 643 from the Brahma-Purana: 

Sitasva asks god Brahman for a vrata which can destroy the evil one has accumulated. 
Brahman tells the following story: The Brahmin couple Utanka and Susua has a 
daughter who becomes a widow soon after her marriage. Once, while she is sleeping, 
she is transformed into a heap of worms. Her father finds the reason of this 
transformation through meditation: In her seventh life (counting back from the present 
one) she did not keep away from handling kitchen utensils and cooking pots during the 
time of her monthly course, and thus polluted them. The only way to have her regain 
human form is to perform the RisipancamI vrata in the following manner and dedicate 
the merit of the performance to her: After taking bath in a river one should bath the 
icons of the seers with the five nectars and worship them with the usual items, food 
and arghya offerings 644 . Finally one has to listen to the above mentioned story 
(vratakathd). On this day one should live on vegetables grown on untilled land and 
observe chastity. 

Another story connected with this vrata occurs in the VR pp.260,30-263,9 (quoting 
Bhavisyottara-Purana) and Vratarke fol. 8Sa.7-90b.3: 

A certain Brahmin named Sumitra and his wife JayasrI live in Vidarbha. Because the 
woman defiles the cooking pots during her monthly course she is reborn as a bitch and 


639 For lists of seers and mythological traditions connected with them cf. Mitchniner (1982). For 
iconographic representations cf Sivaramamurti (1981). 

640 For their relation to the gotra system cf. Mitchiner (1982), pp. 79-134. 

641 Cf. BhG 10.6: “The seven mighty seers of old, likewise the Manus four, sharing in my mode of being, 
were bom [the children] of my mind; from them [arose] these creatures in the world.” (Translation by 
Zaehner). 

642 There is, however, a controversy about the exact date. Cf. Kane 5, p.15!. 

643 This story is also quoted in the Samvatsara-dldhiti. Since the text of the edition of Hemadh’s work is 
partly corrupt the quote in the Samvatsara-dldhiti has been consulted as well. 

644 At the end of most vratas arghya offerings have to be given in addition to the one arghya occurring at 
the beginning of the sodasopacarapuja (cf. 1.4).. 
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her husband as an ox. The vrata is a means to make them regain human form. The 
person who wants to perform it has to brush his teeth in the morning with a twig of the 
apdmarga 645 shrub and wash his hair with powdered sesame seeds and powder of the 
myrobalan fruit. 

A Mar. version of the same story with minor variations is popularly known as 
rsipancamicT kahani and forms part of a collection of vrata stories (kahani). To give 
an example of this kind of literature, which has its own peculiar style this kaham is 
translated here. 


Rsipancami kahani 646 

Listen to your story, great seers. 

There was a big town. There lived a Brahmin. He, on his part, lived happily, 
doing agricultural work. Then what happened one day? His wife was 
menstruating, the pollution spread in the house uncontrolled. What happened 
because of this defect? Her husband became an ox in the next life. The woman, 
on her part, was born as a bitch, [it was] a miracle of god. They were both in 
their son’s house. He was very religious. He performed the worship of gods and 
did charitable deeds, he performed the sraddha and paksa rites. He cared for the 
Brahmins who visited him. 

One day a sraddha was due in his house. He told his wife: “Today is my father’s 
sraddha. Prepare khTr and purl. ” She was very devoted to her husband. She 
cooked some vegetables, [prepared] some salads. She prepared khTr and pun. Just 
then what was the disaster that happened? The pot with the khTr was left 
uncovered. A serpent cast its venom in it. The bitch saw this. She thought in her 
mind:— “The Brahmins (who are invited for the sraddha) will eat the khTr and 
die. The sin of killing the Brahmins will fall on the son.” Therefore she got up. 
Rushing [there] immediately she touched the pot of khTr. The Brahmin’s wife got 
angry. She took a burning firebrand and hit the bitch [with it] at the waist. She 
discarded the cooked food. Again she cooked food. The Brahmins were fed. She 
did not even offer the left-overs to the bitch. [The bitch] had to fast the whole 
day. The night came, then she went to her husband, that means to the ox and 
began to weep bitterly. The ox asked her for the reason. She said: “I am hungry. 
Today I had no food, no water. A serpent cast venom in the pot of khTr, 1 
happened to see this. I touched the pot lest the Brahmins would die. My 
daughter-in-law got angry. Taking a burning firebrand she broke my waist [with 
it]. My whole body aches. What can 1 do about it?” The ox replied: “In the 
previous life you spread the pollution of the menstruation in the house. That 
affected me. Because of this defect I became an ox. Today my son yoked me to 
the plough. Tying a nosebriddle at my mouth he beat me. I too, am hungry 
today. His sraddha came to naught.” 

This talk was heard by the son. Getting up immediately he came outside. He gave 
grass to the ox. He gave food to the bitch, to both he gave plenty of water for 
drinking. In his mind he was much grieved. 

The next day he got up [early] in the morning [and] went into the deep forest. 
There he saw a gathering of seers. He made a prostration before them with eight 


645 Sticks of the apamarga (Skt.; Mar. aghada) are recommended for cleaning one’s teeth, e.g. 
Visnusmrti 61.14. The name apamarga “the one who wipes off' (cf. Gonda[1955], p. 79) suggests the 
driving away of the manifestations of the evil (Gonda[1980b), p.17). 

646 Text: Subodhkahanyapp.59-61. 
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limbs. The seers asked him: “Why are you so worried?” The son said: “My father 
has been born as an ox and my mother has been born as a bitch. I am worrying 
about how they could be released. Kindly tell me a way.” Then the seers said: 
“Perform the RsipancamI vrata. How is this vrata to be performed? There comes 
the month bhadrapada [and] there comes [in this month] the fifth day of the 
[bright] half. What is to be done on that day? Right in the afternoon one should 
go to the river; make a prayer to the aghada (shrub); clean one’s teeth with a 
twig of it. One should get the seed of the myrobalan powdered, get sesame seeds 
crushed, apply [both] to one’s hair, then one should bath, wear clean clothes. 
Then one should go to a good (i.e. sacred) place. One should worship the seven 
seers together with Arundhatl. One should perform this for seven years. Finally 
one should perform the concluding ceremony. What results from this vrata? The 
defect of menstruation is removed. One is relieved from evil, it fetches the [same 
amount of) merit [as does] bathing in several holy rivers, it fetches the [same 
amount of) merit [as does] giving of various kinds of charitable gifts, it 
accomplishes what is desired in one’s heart.” 

The son performed this vrata. The merit of it he gave to his parents. 

What was the result of this merit? The defect of the menstrual blood was 
removed. From the sky a vehicle came down. He who had been an ox became a 
handsome man. She who had been a bitch became a beautiful woman. Both sat in 
the vehicle and went to heaven. 

The son’s object was achieved. So should be yours and ours. This [long] story of 
[originally] sixty words is complete [in this short version] within five ( = a few) 
words. 

The Samvatsaradldhiti which mainly follows Hemadri gives further details of the 
performance of the vrata. 

One should worship the seers and Arundhatl in the form of eight knots made of 
darbha grass; live on vegetables which come from unploughed land; observe 
continence during the night. For the concluding ceremony (udyapana) one should 
invite seven teachers, seven icons of the seers, offer oblations into the fire (hama) 
and give seven cows to the teachers. This vrata should be continued for seven 
years. 

The text further quotes peculiarities as described in the BhavP. 

Accordingly one should draw a sarvatobhadra mandala to serve as a seat (asana) for 
the vessel (kalasa) bearing the images of the seven seers. 

The current puja in Maharashtra is mainly performed by women 647 whose monthly 
course has stopped as a kind of atonement (prayascitta) for offences committed 
previously during that time. 

Menstruating women are traditionally considered impure and have to remain isolated in 
a particular place of the house for four days. They are not allowed to cook and are not 
to be touched by their husbands. 648 Although the vrata promises to remove all evil one 


647 Occasionally it is performed by couples, as an offence committed by the wife also affects the husband. 

648 Cf. Kane 2,pp.802ff. for rajasvaladharman” further Abbott (1932), pp.499ff. and Wintemitz (1920), 
p.40. VR p. 260,19-25 (quoting Bhavisyottara-Purana makes an attempt to explain the reason for the 
impurity of women: 

After Indra had committed the sin of killing a Brahmin by his killing of Vrtra, he deposited his sin in four 
places: 1. fire - the first flames of which are mixed with smoke, 2. rivers - the water of which is polluted by 
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has committed, in current practice it is performed only with the above mentioned aim in 
mind. The mode of puja current in Maharashtra deviates in several points from the 
description in older sources:— The seers and Arundhatl are invoked in areca nuts (Cf. 
illustration 38) or in stones from the river Tungabhadra (the latter ones are worshipped 
until the concluding ceremony of the vrata in the eighth year) which are placed on 
heaps of rice. At least in Maharashtrian practice knots of darbha grass symbolizing the 
seers are not used. There is further no employment of a vessel (kalasa) as seat for the 
seers. 

The number seven is of special importance in this vrata. In the story told by Hemadri it 
was during the seventh life counting back from the present one that the woman defiled 
the cooking utensils. The number of seers is seven (Arundhatl, not a seer herself, 
being the eighth person of worship). According to the Sarhvatsaradldhiti seven 
Brahmins are to be invited for the concluding ceremony (udyapana) and seven cows 
are to be given to them. The vrata should continue for seven years. 

It is interesting to note that even today people who perform this vrata do not eat 
anything which has been produced by ploughing the land, l ik e rice etc., on that day. 
This is to show respect to oxen, ploughing being done in India mostly with oxen 
yoked to ploughs, it had been told in the second vratakathd that the husband whose 
wife defiled the cooking pots was reborn as an ox and had to suffer ill-treatment on the 
day of his sraddha. However, the Sarhvatsara-dldhati which omits this story, also 
prohibits the consumption of anything produced by ploughing the land. Here the idea 
seems to be that the performer of the vrata should imitate the mode of life of the 
ancient seers, who gathered fruits and roots 649 to live on and did not cultivate land in 
order to avoid forms of injury to living beings (hiriisa). 

A similar puja of the seven seers and Arundhati is performed by the Rgvedina when 
they renew their sacred threads in the month of sravana. The following gives the 
sequence of items offered in this puja and extracts important mantras which do not 
occur in the regular sodas'opacdrapuja. As this puja is not included in the RVBKS, 
the SDS, a popular source has been consulted. 

Text of the Current Puja of the RisipancamI vrata 

The puja is a sodas'opacara-puja with certain peculiarities:— At the beginning a small 
portion of the five products of the cow (pancagavya), i.e. milk, curd, butter, liquid and 
solid excreta, mixed together, has to be eaten for purification. 

0.5 Declaration (sahkalpa) 

. -iha janmani janmantare ca jnanato ‘jnanato va rajasvalavasthdydm krta 

samparka janita dosa pariharartham arundhati sahita kasyapadi sapta rsi priti- 
dvara sriparamesvara prityartham pujdnam aharh karisye \\ 650 

... I shall perform puja for the satisfaction of the noble highest Lord to remove, 
through the grace of the seven seers, Kasyapa and others, together with Arundhatl, the 


the first rains of the rainy season, 3. mountains - on top of which trees exuding sticky gum grow and 4. 
women who are menstruating. For a similar story cf, already TS 2.5:1.2-4; cf. also Krick (1982), pp.510ff. 

649 E.g. Mbh 9.47.29cd and 9.47.3Sab; for the mode of life of the rsis of Mitchniner (1982), p.191. 
Similarly the vanaprastha should collect fruits and roots (of. Kurma-Purana 2.27.4) and should not eat 
products of agriculture (of. KurmaPurana2.27.13). 

650 Cf. VR p. 255,2-4. 
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evil which was caused by bodily contact made in the state of the monthly course 
knowingly or unknowingly, in this life and in another [past] life. 

Item 0.6 

sodas opacbrapuja of Ganapati in the form of an areca nut 
Items 0.7- 0.13 

0.14 Meditation verse (dhyana) 

murtarh brahmanyadevasya brahmanas teja uttamam I 
surya koti pratikdsam rsi-vrndarh vicintaye II 651 

I think of the assemblage of seers, which resembles crores of suns, [the assemblage], 
which is the highest splendour incarnate of Brahman, a deity patronizing the Brahmins. 

1.1 Invocation (dvdhana) 

kasyapah sarvalokessah ■sarvadevesu samsthitah I 
naranam papanasaya rsi-rupena tisthati II (1) 
srikasyapaya namah I kasyapam avahayami I 

atraye ca namas tubhyam sarvabhiita-hitaisine I 
tapo-rupdya satyaya brahmane ‘mitatejase II (2) 
srT-atraye namah I atrim avahayami I 

bharadvaja namas tubhyam, sada dhyana-parayana I 
mahdjatila dharmatma paparh haratu me sada II (3) 

SrTbharadvajaya namah I bharadvdjam avahayami I 

visvdmitra namas tubhyam balin makha-maha-vrata[m] I 
adhyaksi-krta gayatritapo rupena samsthita[m] II (4) 
sri visvamitraya namah I visvamitram avahayami I 

gautamah sarvabhutandm rsindm ca mahapriyah I 
srautanam- karmancim caiva sampraddya pravartakah II (5) 
sri gautamdya namah I gautamam avahayami I 

jamadagnir mahdtejas tapasa jvalita-prabhah I 
lokesu sarva siddhyartham sarva papa nivartakah, II (6) 
sri jamadagnaye namah I jamadagnim avahayami I 

namas tubhyam vasisthdya lokanam varaddya ca I 
sarva papa pranasaya surydnvaya hitaisine II (7) 
sri vasisthdya namah, I vasistham avahayami I 

arundhati namas tubhyam mahapapa prdndsini I 
pati-vratdndm sarvasdm dharma-sTla-pravartake 652 II (8) 
srT-arundhatyai namah I arundhatTm avahayami I 

Kasyapa, the lord of all people resides among all gods; in order to remove the evil of 
human beings he stays in the form of a seer. (1) 


651 Cf. Samvatsara-didhiti p. 216,27-29 and VR p. 255,18-19 for this verse. 
fo2 Ungrammatical for -tike. 
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Salutation to the noble Kasyapa. I invoke Kasyapa, 

Also salutation to you, to Atri, who wish good to all beings, whose form is austerity, 
who are true, are a Brahmin with infinite splendour. (2) 

Salutation to the noble Atri. I invoke Atri. 

Bharadvaja, salutation to you, always absorbed in meditation, great ascetic; may the 
pious one always remove my evil. (3) 

Salutation to the noble Bharadvaja. I invoke Bharadvaja, 

Visvamitra, salutation to you, O powerful one, great performer of sacrifices, who have 
seen the gayatrl [verse], who stand out in the form of austerity. (4) 

Salutation to the noble Visvamitra. I invoke Visvamitra. 

Gautama is very dear to all beings and seers and is the originator of the tradition of 
sacrificial ceremonies. (5) 

Salutation to the noble Gautama. I invoke Gautama. 

Jamadagni, who has great splendour, whose lustre flares up through austerity, 
removes all evil residing in people for the achievement of all objects. (6) 

Salutation to the noble Jamadagni. I invoke Jamadagni. 

Salutation to you, Vasistha, the boon-giver of people, to you who are death for all evil, 
who are the well-wisher of the solar race. (7) Salutation to the noble Vasistha, I invoke 
Vasistha. 

Arundhatt, who remove great evil, salutation to you, who are the originator of duties 
and [good] conduct of all those [women] who are devoted to their husbands. (8) 

Salutation to the noble Arundhatl. I invoke Arundhatl. 653 


Items 1.2-2.8 — Puja with Leaves and flowers (patrapuja) 

Items 2.9-2.18 —Arghya 

Items 3.1-3.2 —Brahmanapuja vayana 


653 The seers may also be invoked with the following Vedic mantras instead: 

Kasyapa with RV 9.114.2, Atri with RV 5.78.4, Bharadvaja with RV 6.25.9, Visvamitra with RV 
10.167.4, Gautama with RV 1.78.1, Jamadagni with RV 3.62.18, Vasistha with RV 7.33.11, Arundhatl 
with RVKh 10.85.5. 
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3. Ananta-caturdasi vrata 

On the fourteenth day 654 of the bright half of the month bhadrapada the snake Ananta 
- identified with Visnu whose bed it is - is worshipped by many. This vrata is 
supposed to fulfill all desires and remove evil, it is one of the current festivals and 
vratas connected with snake worship. 

The katha connected with this vrata as quoted by Hemadri 655 (source not indicated) 
runs as follows: 


Krsna communicates to Yudhisthira this vrata which dispels all evil and identifies 
himself with Ananta (“infinity) the object of worship in this vrata. 



The Brahmin couple, Sumantu and Diksa has a daughter named Srila. 


After Diksa’s death Sumantu marries Karkasa, whose character is evil. Srila is married 
to Kaundinya. While leaving for her husband’s house she happens to see a group of 
women worshipping Ananta on the fourteenth day of the month bhadrapada. The 
women instruct her in the mode of worship and tie a string to her wrist, which is the 
sign of Ananta. Through Ananta’s grace Srila’s poor dowry which she is carrying 
along with her in a box is transformed into a collection of precious goods. However, 
her husband tears off the string from her wrist and throws it into the fire. Because of 
this guilt he loses his property. Realizing his mistake he leaves home in search of 
Ananta. Finally he meets Ananta disguised as an old Brahmin. Ananta reveals his 
divine form having Visnu’s attributes. He advises Kaundinya to observe the Ananta- 
caturdasi-vrata for fourteen years, promises offspring and liberation to him and his 
wife. 

Different traditions are found in old and modern texts regarding the mode of 
performance of the puja. Agni-Purana 192.7-10 briefly states that an icon of Ananta 
made of darbha grass, placed on a vessel filled with water, should be worshipped on 
the banks of a river, i.e. a place where natural purity is found. The food offering 
consists of cakes made of rice flour of which one half is later given to the Brahmin 
priest. After the vrata-kathd has been read a string, the sign of Ananta, which has been 
worshipped with mantras is tied to the wrist or round the neck. Hemadri p. 29,13-30,5 


654 For a discussion of the exact time for the performance of the vratci cf. works on dharmasastra, 
especially VR 

655 Caturvarga-cintamani, Vratakhandapt. -2,pp.26,1-41,3; Samvatsara-dldhiti p. 258,1 ff, narrates the 
story with along introduction which is not fully quoted by Hemadri. 
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gives a similar description to the one found in Agni-Purana. The string is said to have 
fourteen knots 656 and should be tied to the left arm. 657 After the puja the vratakatha is 
read. According to these sources the objects of worship of this vrata are the snake 
Ananta made of darbha grass and a string which represents Visnu (also called 
Ananta). 

The current puja in Maharashtra mainly follows the way of worship as prescribed by 
the VR of Visvanatha (about 1736 A.D.). This is a sodasopacdra-pujd with three 
main objects of worship:— 

(1) The sacred river Yamuna, (2) The snake Sesa, 

Ananta ( = Visnu) in the form of a string (doraka) (cf. illustration 39 and 40 for these 
objects of worship). 

The river Yamuna is invoked in the water of the vessel (kalasa), which serves as a seat 
for Sesa and Ananta. The Vedic mantra employed here (RV 10.75.5) from a hymn to 
the rivers praises Yamuna together with other rivers, it is commonly employed for 
invoking holy rivers in a vessel. In this puja Varuna is not invoked as usual as deity 
of the water. On top of the vessel filled with water a shallow dish (purna-patra) is 
placed, on which the snake Sesa (made of twisted darbha 658 grass) is placed. This 
snake is also called Ananta. From mythology the snake Ananta is known as support of 
the earth which it carries on one of its thousand heads. 659 A string - the symbol of a 
snake, to which it resembles in form, as identified with Visnu - is placed in front of or 
on the darbha snake, and both are infused with life (prana-pratistha). Finally this 
string with fourteen knots is tied to the worshipper’s wrist or round the neck (cf. 
illustration 41). Modern sources state that the string which is worn at the wife’s wrist 
is worshipped as AnantI (= Ananta’s wife) or laksmT-doraka (“thread of Laksmi”), 
and the husband’s string as Ananta. In the current practice AnantI is a simple string 
without knots. 

A similar symbolism (string-snake) is found in Kalidasa’s Sakuntala (7 th act): 
Sakuntala’s son has an amulet 660 tied to his wrist, which when touched by anyone 
except his parents or himself, is transformed into a snake which bites. The use of 
threads and strings with knots or amulets attached to them for protection is very 
common in India, it is well known from the festival raksa-bandhana 661 . The threads 
and strings form a barrier which demons cannot cross. 


656 In Samvatsara-dldhiti p.257,19-21 these knots are said to represent fourteen deities 

657 Samvatsara-dldhiti specifies: To the left arm of a woman and the right arm of a man. 

658 From the pure darbha or kusa grass “substitutes” of persons or icons are prepared. Thus in the 
sraddha rites an absent Brahmin can be substituted by a “Brahmin made of kusa grass” (cf. Shastri 
(1963), pp. 230-231). A figure of kusa grass is burnt in place of a person who is assumed to have died 
abroad (Shastri, pp.346-347). The substitutes of the seven seers and Arundhatl are 8 knots made in darbha 
grass according to Samvatsara-dldhiti p. 216,18-19. 

659 Cf.BhP 5.25.2. 

660 Raksakarandaka - a kind of locket with a box containing the herb aparajita. 

661 Raksabandhana is celebrated on the full moon day of the month of sravana, (cf. DhS p.127,9-19). For 
the use of bandages cf. also Diehl (1956), pp. 251-253; Underhill (1921), pp.131-134 (“knoted thread 
worship”). During the marriage ceremony husband and wife tie a thread to each other’s wrist (kautuka- 
bandhana I kanka-bandhana); c f. Kane2,p.536 and Dharmakosa3,pp.1877-1881. 
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The old string which has been preserved 662 from the previous year’s puja is handed 
over to the officiating priest. The performance of the ananta-puja cannot be started by 
a devotee according to his own will but has to come to him in some way. Sometimes 
the priest who is the receiver of the old strings distributes these to people, a custom 
which guarantees a wide circulation of the vrata. The devotee who thus happens to 
“find” the Ananta continues the tradition of this vrata which thus is believed to be 
an—ant a (“without end”). The number fourteen is of special importance in the vrata 
and occurs several times, in connection with the years of performance of the vrata, the 
number of knots in Ananta, the number of vegetables and porous cakes offered for 
naivedya, and the number of rupees to be offered as daksind to the priest. 

The old texts do not mention the worship of the river Yamuna in connection with the 
Ananta-vrata. They further do not distinguish between the snake Sesa and Ananta ( = 
Visnu) as objects of pujd. Whereas the puja described by them is mainly a snake 
worship, the snake (now specified as Sesa, which is “only” the support of Visnu) 
loses its importance as the main object of worship in the current pujd and is 
subordinated to the worship of Ananta ( = now Visnu). Relations between the three 
objects of worship can be established on account of Puranic stories connected with 
them. 

A connection between the river Yamuna, the snake Sesa (also known as Ananta) and 
Visnu can be established on the basis of a statement found in the meditation verse of 
the following pujd text (Sesa-puja): Sesa lives in Yamuna. Harivamsa 70.8ff. and BhP 
10.39.44-55 narrate that Akrura worshipped the thousand-headed snake Ananta in the 
pool of the Yamuna, which is regarded as the entrance to the world of snakes. Ananta 
who is Visnu’s devotee is described as clad in a dark blue garment and as carrying a 
plough in one hand. 663 In his lap Visnu is seated. A certain general connection between 
Yamuna, Sesa and Visnu is given by the fact that Krsna and Baladeva (Balarama) are 
said to have spent their childhood on the banks of this river. Balarama is sometimes 
considered to be an incarnation of Sesa and is represented as wearing blue garments 
and holding a plough as his weapon. The form of Yamuna’s vehicle, the tortoise, was 
once chosen by Visnu as an avatara, A close connection between Sesa and Ananta ( = 
Visnu) is already visible from the name Ananta which was originally the name of the 
snake, Visnu’s bed, and was then transferred to Visnu h im self and is thus applicable 
to both. Sesa is “an incarnation or transformation of Narayana who is, however, also 
said to sleep upon this reptile.” 664 ‘Thus, Visnu sleeps on Sesa and Visnu is Sesa, 
Sesa is a form of the Supreme Being.” The snake has become an inseparable part of 
the deity who sleeps on it. 


662 It is supposed to be worn continuously for one year; in practice it is, however, preserved in a box for 
the next year. Cf. also Abbott (1932), p.444. 

663 Cf. also BhP 5.25.7; the story is summarized by VOGEL (1926), pp.9Iff. 

664 GONDA (1954 a), p. 151. 
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Text of the Current Puja of the Ananta-caturdasi-vrata 665 

Items 0.1-0.4 

0.5 Declaration (sankalpa) 

. may a acaritasya ananta-vratasya sampurna phalavapti dvara srTmad ananta- 

devata prvyartharh ... srTmad ananta pujain karisye \ 666 

“\ 

... I shall perform the puja of the noble Ananta for the satisfaction of the noble deity 
Ananta indicated by the achievement of the complete fruit of the Anantavrata that is 
practiced by me ... 

Item 0.6 

sodasopacara puja of Ganapati in the form of an areca nut 

Items 0.8-0.13 (0.7 missing) 1. Yamuna-puja 

0.5 Declaration (samkalpa) 

0.14 Meditation (dhyana) 

loka-pala-stutam devim indra-mla samudbhavam I 
yamune tvam aham dhyaye 667 sarva kamartha siddhaye II 

yamunayai namah I dhydyami I 

Yamuna, for the achievement of the objects of all desires I meditate on you, who are 
praised by the guardians of the world, deity, who were born from a sapphire. 

Salutation to Yamuna. I meditate [on you]. 

1.1 Invocation (avahana) 

om imam me gange yamune sarasvati sutudri stomarh sacata parusny a I 
asiknya marudvrdhe vitastaya ‘rjiklye srnuhy a susomaya II RV 10.75.5. 

sarasvati namas tubhyam sarva kamapradayini I 
agaccha devi yamune vrata sampurti hetave II 
srlyamunayai namah I 
asmin kalase yamunlim avahayami I 

om, “Favour ye this my laud, O Ganga, Yamuna, O Sutudri, Parusnl and Sarasvati: 
With Asiknl, Vitasta, O Marudvrdha, O Arjlklya with Susoma hear my call.” 

Sarasvati, salutation to you, fulfiller of all desires, come, O goddess Yamuna, for the 
completion of the vrata. 

Salutation to Yamuna. I invoke Yamuna in this vessel. 

Items 1.2-2.8 


665 Text: SPSpp. 72-96. 

666 Varsakriyakaumudl p. 324,14-16 reads: ... sarva papa pramocana daridrya- nas'ana sarva 
kamopabhoga tad uttara visnu-lokavapti kamas caturdasa varsa samapyam srimad ananta vratam 
karisye I 

667 Ungrammatical for dhydyami. 
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Anga-puja 
Nama-puja 
Items 2.9-3.2 

2. Sesa-puja 

Yamuna-kalasopari purna-pdtram nidhaya tasyopari sapta phandyutam sesam 
samsthapya pujayet/ 

Having set the purna-pdtra on the vessel of Yamuna [and] having established [the 
snake] Se(!a with seven hoods on it, one should worship. 

0.14 Meditation verse (dhycina) 

brahmanda-dhara-bhutarh ca yamunbntara-vasinam I 
phana-sapta samdyuktam dhyaye ‘nantaih hari-priyam II 

I meditate on (the snake) Ananta who is dear to Hari, who is endowed with seven 
hoods, who is the support of the world and lives inside the Yamuna (river). 

1.1 Invocation (avdhana) 

sesam sapta 668 -phand-yuktam kala-pannaga-ndyakam I 
ananta-sayanartham tvarh bhaktya by avahayamy aham II 
asyarii darbha-pratimayam sri-sesaya namah sesam avahayami I 

I invoke Sesha, who has seven hoods, is the leader of the black snakes, [1 invoke] you 
with devotion as Ananta’s bed. 

Salutation to the noble Sesa — in this darblia image I invoke Sesa. 

Items 1.2-2.8 

Pujd of the Limbs of the Icon (aiujapuja) 

Items 2.9-3.2 

3. Ananta puja 

Prbna-pratistha of Ananta in the form of a string 

0.14 Meditation verse (dhyana) 

pitambaradharam devarh sankha-cakra-gadb-dharam I 
alamkrta samudrastham visva-rupam vicintaye II 669 

I think of the god who wears a yellow garment, who holds conch, discus and club, 
who is adorned [and] stays in the ocean [and] has the form of the universe. 

1.1 Invocation (avahana) 

sahasraslrsa purusah sahasraksah sahasrapat I 
sa bhumirh- visvato vrtva ‘ty atisthad dasangulam II 

agacchananta devesa tejorase jagat-pate I 
imam maybi krtam pujarii grhana purusottama 11 670 


668 Ungrammatical for “saptaka”, 

669 Cf. Samvatsaradldhiti p. 255,7-8 and VR p. 703,3-4. 
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srvnad anantdya namah I 

asmin catur-dasa-granthi-yuta-dorake anantam avahayami I 

“A thousand heads hath Purusa, a thousand eyes, a thousand feet. On every side 
pervading earth he fills a space ten fingers wide.” 

Come, Ananta, lord of the gods, mass of splendour, lord of the world, highest purusa 
accept this pujd which is performed by me. 

Salutation to the noble Ananta. I invoke Ananta in this string of fourteen knots. 

Items 1.2-2.8 

Granthi-puja (pujd of the [fourteen] knots) 

Afiga-puja 



670 


Cf. Samvatsaradidhiti p. 255,9-10; Varsakriyakaumudi p. 328,4-5 and VR p.703,4-5. 















